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    This is the royal knowledge, the royal mystery, the most excellent purifier, clearly comprehensible, not opposed to sacred law, easy to perform, and inexhaustible.
SRI KRISHNA

    A careful study of Patanjali's priceless aphorisms on Raja Yoga is immensely valuable to all who wish to learn the discipline of true meditation while at the same time discerning the sharp contrast between the psycho-spiritual and the psycho-physical systems of yogic training. Metaphysics and ethics are linked through psychology. A therapeutic program of self-study, undertaken with discrimination and detachment, is integral to the progressive realization of knowledge of spiritual law and a calm reliance upon the moral order. The subtle externalizations implicit in the separative and pseudo-autonomous portraits of human nature, found in all psycho-physical systems of self-development, are incompatible with gnostic metaphysics of the highest spiritual sort and subvert the ethical ideal of compassionate direction of all one's emanations. 'The divine discipline' involves a grasp of correspondences between the universal and the particular, the macrocosm and the microcosm in man, and requires a noetic fusion of the psychological and spiritual. Patanjali could assist us in this art of self-study and in the science of mind control, but to make full use of his teaching, we must not lose sight of the dual metaphysical and ethical basis of his aphorisms.

    Spiritual growth may be regarded as a gradual deepening of perception and strengthening of will. As personal beings, bound by desire to the material limitations of the phenomenal world of sense-objects, our perceptions are crude and our volition is perverted. It is the limited perception of life, the inability to sense conscious or even individual existence outside of form or beyond the material plane, that constitutes real death. "Real life is in the spiritual consciousness of that life, in a conscious existence in Spirit, not Matter." Meditation is needed to free ourselves from the limitations imposed by our fleeting sensory perceptions and by our false sense of identity and personal volition. The point of departure of Patanjali's text is the diffusive, fragmented, ephemeral, limiting nature of our everyday consciousness, i.e., our mental awareness of objects and subjects and of our own natures. Spiritual consciousness is, by contrast, concentrated, deliberate, unifying, liberating and permanent. This is not merely an initial contrast but one that persists even as we ascend through higher levels of awareness, planes of perception and states of will-activity. The aphorisms have meanings and implications that recur with a heightened significance as we proceed with meditation and self-study.

    Perception and will are bound up with two forces – noetic (from nous) and psychic (from psyche), derived from Buddhi and Prana (moral perception and vital energy) – and the possibility of the former using the latter. We can attach a minimal, everyday sense to the notion of moral power, acting on the will of man. This moral power and energy in man can be consciously cultivated by individuals and by groups and applied courageously to the quest. We must always distinguish between what is salutary and what is pleasant, between sreyas and preyas, to achieve a harmony between thought, word and deed, so that life becomes a fulfilled oath, a constant vow or vrita, a perpetual pilgrimage, a continual sacrifice. The votary of truth is not a muddled idealist but a man who meditates before getting into action. He does not take refuge in theoretical speculation but remains steadfast in contemplation while constantly trying to endow his whole life of conscious activity with a pervading sanctity of pavitra. It is only by personal steadfastness, by holding on to his vow that a man may be useful to others to an exceptional degree. It is impossible to live as a sadhaka in the midst of society if one's entire life is not a fulfilled oath.

    The metaphysical basis of Patanjali's text is laid down in a few aphorisms in each of the four parts of the sutra. Book I, the samadhi pada, points to a fundamental truth which must be grasped even before we embark on meditation and self-study:

    The state of abstract meditation may be attained by profound devotedness toward the Supreme Spirit considered in its comprehensible manifestation as Ishwara.
    Ishwara is a spirit, untouched by troubles, works, fruits of works, or desires.

    In Ishwara becomes infinite that omniscience which in man exists but as a germ.

    Ishwara is the preceptor of all, even of the earliest of created beings, for lie is not limited by time.

Book I: 23-26

    Beyond the phenomenal universe lies pure spirit, known in its comprehensive manifestation as Ishwara, unmodified by material form or phenomenal change, untouched by sorrow-producing sensations or by particular precipitations, by causal connections and external conditions, or the stimuli of impulses and desires. The germ of omniscience – the knowledge of this unmodified reality – exists in man and becomes infinite in Ishwara. Man can move from the atomic to the infinite through mental awareness and change of consciousness if he grasps and applies the truth of the distinction between his ever modified mind and his status as a soul, a spectator without a spectacle.

    At the tune of concentration the soul abides in the state of a spectator without a spectacle.

    The student whose mind is thus steadied obtains a mastery which extends from the Atomic to the Infinite.

    That meditation which has a subtle object in view ends with the indissoluble element called primordial matter.
Book I: 3, 40, 45

    These aphorisms point to the metaphysical realization possible to every monadic consciousness, and also indicate a relationship to primordial matter, the indissoluble element that exists in the very constitution of the manifested universe. Lest a false impression of these states should arise and contribute to moral indifference, Patanjali declares:

    Although the Universe in its objective state has ceased to be, in respect to that man who has attained to the perfection of spiritual cultivation, it has not ceased in respect to all others, because it is common to others besides him. 

Book II: 22

    Book II of the aphorisms, the sadhana pada, is concerned with the practical means of establishing concentration. Ignorance or avidya is identified as the cause of the variety of mental afflictions and is defined in its metaphysical sense:

    Ignorance is the notion that the non-eternal, the impure, the evil, and that which is not soul are, severally, eternal, pure, good and soul. 

Book II: 5

The culmination of ignorance, inhibiting self-awareness, is the natural tendency to material manifestation and the self-reproductive power of externalization:

    The tenacious wish for existence upon earth is inherent in all sentient beings, and continues through all incarnations, because it has self-reproductive power. It is felt as well by the wise as the unwise.

Book II: 9

    We must see this power for what it is, but our valuations alter if we recognize, as in aphorism 28, that the entire universe, visible and invisible, compounded of the purity of the unmodified Disbar (reflected in primordial matter), the activity and the withdrawal involved in manifestation, the material elements and organs of action, that all exist for the soul's experience and emancipation.

    Aphorism 20 of Book II defines the soul as the Perceiver, vision pure and simple, unmodified, which looks directly upon ideas. Hence the possibility of omniscience set forth in Book III:

    By concentrating his mind upon the true nature of the soul as being entirely distinct from any experiences, and disconnected from all material things, and dissociated from the understanding, a knowledge of the true nature of the soul itself arises in the ascetic.

    From the particular kind of concentration last described, there arises in the ascetic, and remains with him at all times, a knowledge concerning all things, whether they be those apprehended through the organs of the body or otherwise presented to his contemplation.

    In the ascetic who has acquired the accurate discriminative knowledge of the truth and of the nature of the soul, there arises a knowledge of all existences in their essential natures and a mastery over them.

Book III: 36, 37, 50

Aphorisms 23 to 26 of Book II show why man is bound and why he can free himself, why he is actually ignorant and potentially omniscient – the soul is conjoined with the organ of thought and thus with nature. The conjuncture is caused by ignorance, but the quitting of bondage to matter is possible through perfect discriminative knowledge.

    Aphorism 9 of Book III, the vibhuti pada concerning yogic attainments, shows that while the modifications of mind produce a train of self-reproductive thought, so too another train of self-reproductive thought arises when the mind is engrossed solely with the truth.

    There are two trains of self-reproductive thought, the first of which results from the mind being modified and shifted by the object or subject contemplated; the second, when it is passing from that modification and is becoming engaged only with the truth itself; at the moment when the first is subdued and the mind is just becoming intent, it is concerned in both of those two trains of self-reproductive thought, and this state is technically called Nirodha.
Book III: 9

The cycle of cosmic involvement is ideation, manifestation and retention of transcendence. For the individual the cycle is reversed – impure involvement or false ideation, disengagement and self-subsisting universal self-awareness. Once attained, this could be followed by a new cycle in which the individual creates in the manner of spirit – by ideation, constructive manifestation (through the power of projection) and retention of transcendence. This divine and human prerogative is enshrined in the doctrine of Jnana Yagna, the practice of Buddhi Yoga, and the spiritual powers of Kriyashakti and Icchashakti.
    These involve a grasp of Karma (Book III, 23), sattwa or the property of luminousness (Book III, 21), udana or vital energy (Book III, 40), and the five classes of properties in the manifested universe (Book III, 45). Thus we can gain the knowledge that saves us from involuntary rebirth (Book III, 55) and the condition of emancipation or Isolation of the Soul (Book III, 56). Book IV says more about the perfections (Book IV, 1), the transformation of nature (Book IV, 2), the mental deposits left by Karma (Book IV, 8), the three qualities of objects (Book IV, 13), our awareness of time (Book IV, 32), and the re-absorption of the qualities (Book IV, 33).

    All this is abstruse, a statement of principles and possibilities. How are we to make this knowledge accessible? By drawing the ethical corollaries of the metaphysical truths given. The mind cannot be withdrawn from its repeated modifications to the unmodified state of the soul without constant practice – abhyasa. To do this we require a firm position, growth in dispassion to displace the power of tanha and the desire for externalization through attachment and repulsion, and a knowledge of the soul as distinct from all else.

    This exercise is a firm position observed out of regard for the end in view, and perseveringly adhered to for a long time without intermission.

    Dispassion is the having overcome one's desires.

    Dispassion, carried to the utmost, is indifference regarding all else than soul, and this indifference arises from a knowledge of soul as distinguished from all else.

Book I: 14-16

    The obstacles to concentration are set out in Book I, 30 – sickness, languor, doubt, carelessness, laziness, addiction to sense-objects, erroneous perception, failure to attain to abstraction, instability in any state when attained. To prevent these, according to aphorisms 32 and 39 of Book I, any one truth which one appreciates should be dwelt upon until the mind is steadied. Further, the mind must be purified through the practice of benevolence, tenderness, complacency, disregard for objects of happiness, grief, virtue and vice. Hence the enormous importance of detachment and resignation and forbearance, the essential and universal duties, and special religious observances or ascetic rules.

    Forbearance consists in not killing, veracity, not stealing, continence, and not coveting.

    These, without respect to rank, place, time, or compact, are the universal great duties.

    Religious Observances are purification of both mind and body, contentment, austerity, inaudible mutterings, and persevering devotion to the Supreme Soul.

Book II: 30-32

    These 'Religious Observances' or niyamas are especially relevant to all who wish to pursue the path of spiritual growth, but they must be developed on the firm basis of constant practice of the universal great duties, the mahavritam. One of the oldest meanings of vrita, as found in the Rig Veda, is "divine will or command." The order (rta) observable in nature was considered to be the consequence of the vrita of the gods, and it could be reflected in human society through the deliberate and vigilant performance of dharma. The instinctual behaviour of the lower kingdoms and the motions of natural objects have a rhythm and a reliability that men must consciously emulate if they are to become conscious embodiments of the divine power that pervades the universe. Any conscious or unconscious infringement of the divine order is to be expiated by imposing on oneself some sort of self-denial. Such a resort to vrita was supposed to purify the performer and elevate him spiritually. The observance of vows is even more necessary for the aspirant to a life of complete renunciation or for a seeker after mystical attainment as in the Yoga Sutra. Dispassion must accompany the discrimination sought through the special religious observances. Then meditation will become meaningful and fruitful. The task is arduous, but every effort brings strength and joy.



The Yoga Sutras - I



Introduction

To contemplate these things is the privilege of the gods and to do so is also the aspiration of the immortal soul of men generally -- though only in a few cases is such aspiration realized. 

Plato

I THEORIA AND PRAXIS
Throughout its long and largely unrecorded history, Indian thought preserved its central concern with ontology and epistemology, with noetic psychology as the indispensable bridge between metaphysics and ethics, employing introspection and self- testing as well as logical tools, continually confronting the instruments of cognition with the fruits of contemplation. Through its immemorial oral teachings and a vast variety of written texts, the fusion of theoria and praxis, theory and practice, was never sacrificed to the demands of academic specialization or the compartmentalization of human endeavour. Diverse schools of thought shared the conviction that true understanding must flow from the repeated application of received truths. Coming to know is a dynamic, dialectical process in which thought stimulates contemplation and regulates conduct, and in turn is refined by them. Although an individual who would be healthy and whole thinks, feels and acts, gnosis necessarily involves the fusion of thought, will and feeling, resulting in metanoia, a radically altered state of being. The Pythagorean conception of a philosopher as a lover of wisdom is close to the standpoint of an earnest seeker of truth in the Indian tradition. 

Indian thought did not suffer the traumatic cognitive disruption caused by the emergence of ecclesiastical Christianity in the Mediterranean world, where an excessive concern with specification of rigid belief, sanctioned and safeguarded by an institutional conception of religious authority and censorship, sundered thought and action to such an extent that it became common to think one way and act in another with seeming impunity. The chasms which opened up between thought, will and feeling provided fertile soil for every kind of psychopathology, in part because such a fragmentation of the human being engenders inversions, obsessions and even perversities, and also in part because for a thousand years it has been virtually impossible to hold up a credible paradigm of the whole and healthy human being. The philosophical quest became obscured in the modern West by the linear succession of schools, each resulting from a violent reaction to its predecessors, each claiming to possess the Truth more or less exclusively, and often insisting upon the sole validity of its method of proceeding. The slavish concern with academic respectability and the fear of anathemization resulted in the increasing alienation of thought from being, of cognition from conduct, and philosophical disputation from the problems of daily life. 

Indian thought did not spurn the accumulated wisdom of its ancients in favour of current fashions and did not experience a violent disruption of its traditional hospitality to multiple standpoints. The so-called astika or orthodox schools found no difficulty in combining their veneration of the Vedic hymns with a wide and diverse range of views, and even the nastika or heterodox schools, which repudiated the canonical 'authority' of the Vedas, retained much of Vedic and Upanishadic metaphysics and almost the whole of their psychology and ethics. Indian philosophical schools could not see themselves as exclusive bearers of the total Truth. They emerged together from a long-standing and continuous effort to enhance our common understanding of God, Man and Nature, and they came to be considered as darshanas or paradigmatic standpoints shedding light from different angles on noumenal and phenomenal realities. They refrained from claiming that any illumination which can be rendered in words -- or even in thoughts -- can be either final or complete. 

II THE SIX SCHOOLS

It may be pointed out here that a system of philosophy however lofty and true it may be should not be expected to give us an absolutely correct picture of the transcendent truths as they really exist. Because philosophy works through the medium of the intellect and the intellect has its inherent limitations, it cannot understand or formulate truths which are beyond its scope.... We have to accept these limitations when we use the intellect as an instrument for understanding and discovering these truths in the initial stages. It is no use throwing away this instrument, poor and imperfect though it is, because it gives us at least some help in organizing our effort to know the truth in the only way it can be known -- by Self-realization. 

I. K. Taimni 


The ageless and dateless Vedas, especially the exalted hymns of the Rig Veda, have long been esteemed as the direct expression of what gods and divine seers, rishis or immortal sages, saw when they peered into the imperishable centre of Being which is also the origin of the entire cosmos. The Upanishads (from upa, ni and sad, meaning 'to sit down near' a sage or guru), included in the Vedas, constitute the highest transmission of the fruits of illumination attained by these rishis. Often cast in the form of memorable dialogues between spiritual teachers and disciples, they represent rich glimpses of truth, not pieced together from disparate intellectual insights, but as they are at once revealed to the divine eye, divya chakshu, which looks into the core of Reality, freely intimated in idioms, metaphors and mantras suited to the awakening consciousness and spiritual potentials of diverse disciples. However divergent their modes of expression, they are all addressed to those who are ready to learn, willing to meditate deeply, and seek greater self-knowledge through intensive self- questioning. The Upanishads do not purport to provide discursive knowledge, conceptual clarification or speculative dogmas, but rather focus on the fundamental themes which concern the soul as a calm spectator of the temporal succession of states of mind from birth to death, seeking for what is essential amidst the ephemeral, the enduring within the transient, the abiding universals behind the flux of fleeting appearances. 

From this standpoint, they are truly therapeutic in that they heal the sickness of the soul caused by passivity, ignorance and delusion. This ignorance is not that of the malformed or malfunctioning personality, maimed by childhood traumas or habitual vices. It is the more fundamental ignorance (avidya) of the adroit and well-adapted person who has learnt to cope with the demands of living and fulfil his duties in the world at a certain level without however, coming to terms with the causes of his longings and limitations, his dreams and discontinuities, his entrenched expectations and his hidden potentials. The sages spoke to those who had a measure of integrity and honesty and were willing to examine their presuppositions, but lacked the fuller vision and deeper wisdom that require a sustained search and systematic meditation. For such an undertaking, mental clarity, moral sensitivity, relaxed self-control ant spiritual courage are needed, as well as a willingness to withdraw for a period from worldly concerns. The therapeutics of self-transcendence is rooted in a recondite psychology which accommodates the vast spectrum of self- consciousness, different levels of cognition and degrees of development, reaching up to the highest conceivable self- enlightenment. 

Upanishadic thought presupposed the concrete ant not merely conceptual continuity of God, Nature and Man. Furthermore, Man is the self-conscious microcosm of the macrocosm, where the part is not only inseparably one with the whole but also reflects and resonates with it. Man could neither be contemplated properly nor fully comprehended in any context less than the entirety of visible and invisible Nature, and so too, ethics logic and psychology could not be sundered from metaphysics. 'Is', the way things are, is vitally linked to 'must', the ways things must be, as well as to 'ought', the way human beings should think and act, through 'can', the active exploration of human potentialities and possibilities, which are not different, save in scope and degree, from cosmic potencies. A truly noetic psychology bridges metaphysics and ethics through a conscious mirroring of rita, ordered cosmic harmony, in dharma, righteous human conduct that freely acknowledges what is due to each and every aspect of Nature, including all humanity, past, present and future. 

The ancient sages resolved the One-many problem at the mystical, psychological, ethical and social levels by affirming the radical metaphysical and spiritual unity of all life, whilst fully recognizing (and refusing to diminish through any form of reductionism) the immense diversity of human types ant the progressive awakenings of human consciousness at different stages of material evolution and spiritual involution. The immemorial pilgrimage of humanity can be both universally celebrated and act as a constant stimulus to individual growth. Truth, like the sun shining over the summits of a Himalayan range, is one, and the pathways to it are as many and varied as there are people to tread them. 

As if emulating the sculptor's six perspectives to render accurately any specific form in space, ancient Indian thinkers stressed six darshanas, which are sometimes called the six schools of philosophy. These are astika or orthodox in that they all find inspiration in different ways in the Vedas. And like the sculptor's triple set of perspectives -- front-back, left side-right side, top- bottom -- the six darshanas have been seen as three complementarities, polarized directions that together mark the trajectory of laser light through the unfathomable reaches of ineffable wisdom. Each standpoint has its integrity and coherence in that it demands nothing less than the deliberate and radical reconstitution of consciousness from its unregenerate ant unthinking modes of passive acceptance of the world. Yet none can claim absoluteness, finality or infallibility, for such asseverations would imply that limited conceptions and discursive thought can capture ultimate Reality. Rather, each darshana points with unerring accuracy towards that cognition which can be gained only by complete assimilation, practical self-transformation and absorption into it. At the least, every darshana corresponds with a familiar state of mind of the seeker, a legitimate and verifiable mode of cognition which makes sense of the world and the self at some level. 

All genuine seekers are free to adopt any one or more of the darshanas at any time and even to defend their chosen standpoint against the others but they must concede the possibility of synthesizing and transcending the six standpoints in a seventh mode which culminates in taraka, transcendental, self-luminous gnosis, the goal of complete enlightenment often associated with the secret, incommunicable way of buddhiyoga intimated in the fourth, seventh and eighteenth chapters of the Bhagavad Gita. 

Although scholars have speculated on the sequential emergence of the darshanas, and though patterns of interplay can be discerned in their full flowering, their roots lie in the ancient texts and they arise together as distinctive standpoints. It has also been held that the six schools grew out of sixty-two systems of thought lost in the mists of antiquity. At any rate, it is generally agreed that each of the later six schools was inspired by a sage and teacher who struck the keynote which has reverberated throughout its growths refinement and elaboration. As the six schools are complementary to each others they are traditionally viewed as the six branches of a single tree. All six provide a theoretical explanation of ultimate Reality and a practical means of emancipation. The oldest are Yoga and Sankhya, the next being Vaishesika and Nyaya, and the last pair are Purva Mimansa and Vedanta (sometimes called Uttara Mimansa). The founders of these schools are considered to be Patanjali of Yoga, Kapila of Sankhya, Kanada of Vaishesika, Gautama of Nyaya, Jaimini of Purva Mimansa and Vyasa of Vedanta, though the last is also assigned to Badarayana. All of them propounded the tenets of their philosophical systems or schools in the form of short sutras, whose elucidation required ant stimulated elaborate commentaries. Since about 200 C.E., a vast crop of secondary works has emerged which has generated some significant discussions as well as a welter of scholastic disputation and didactic controversies, moving far away from praxis into the forests of theoria, or reducing praxis to rigid codes and theoria to sterile formulas. At the same time, there has remained a remarkable vitality to most of these schools, owing to their transmission by long lineages which have included many extraordinary teachers and exemplars. This cannot be recovered merely through the study of texts, however systematic and rigorous, in a philosophical tradition which is essentially oral, even though exceptional powers of accurate recall have been displayed in regard to the texts. 

Nyaya and Vaishesika are schools primarily concerned with analytic approaches to the objects of knowledge, using carefully tested principles of logic. The word nyaya suggests that by which the mind reaches a conclusion, and since the word also means 'right' or 'just', Nyaya is the science of correct thinking. The founder of this school, Gautama, lived about 150 B.C.E., and its source-book is the Nyaya Sutra. Whilst knowledge requires an object, a knowing subject and a state of knowing, the validity of cognition depends upon pramana, the means of cognition. There are four acceptable pramanas, of which pratyaksha -- direct perception or intuition -- is most important. Perception requires the mind, manas, to mediate between the self ant the senses, and perception may be determinate or indeterminate. Determinate perception reveals the class to which an object of knowledge belongs, its specific qualities ant the union of the two. Indeterminate perception is simple apprehension without regard to genus or qualities. In the Nyaya school, indeterminate perception is not knowledge but rather its prerequisite and starting-point. 

Anumana or inference is the second pramana or means of cognition. It involves a fivefold syllogism which includes a universal statement, an illustrative example and an application to the instance at hand. Upamana is the apt use of analogy, in which the similarities which make the analogy come alive are essential and not superficial. Shabda, sound or verbal expression, is the credible testimony of authority, which requires not uncritical acceptance but the thoughtful consideration of words, meanings and the modes of reference. As the analytic structure of Nyaya logic suggests, its basic approach to reality is atomistic, and so the test of claims of truth is often effectiveness in application, especially in the realm of action. Typically, logical discussion of a proposition takes the form of a syllogism with five parts: the proposition (pratijna) the cause (hetu), the exemplification (drishtanta), the recapitulation (upanaya) and the conclusion (nigamana). 

However divergent their views on metaphysics and ethics, all schools accept and use Nyaya canons of sound reasoning. A thorough training in logic is required not only in all philosophical reasoning, exposition and disputation, but it is also needed by those who seek to stress mastery of praxis over a lifetime and thereby become spiritual exemplars. This at once conveys the enormous strength of an immemorial tradition as well as the pitiable deficiencies of most professors and pundits, let alone the self-styled so-called exoteric gurus of the contemporary East. Neither thaumaturgic wonders nor mass hypnosis can compensate for mental muddles and shallow thinking; indeed, they become insuperable obstacles to even a good measure of gnosis and noetic theurgy, let alone authentic enlightenment and self-mastery. 

The Vaishesika school complements Nyaya in its distinct pluralism. Its founder, Kanada, also known as Kanabhaksha, lived around 200 C.E., and its chief work is the Vaishesika Sutra. Its emphasis on particulars is reflected in its name, since vishesha means 'particularity', and it is concerned with properly delineating the categories of objects of experience. These objects of experience, padarthas, are six: substance (dravya), quality (guna), and karma or movement and activity (forming the triplicity of objective existence), and generality (samanya), particularity (vishesha) and samavayi or inherence (forming a triad of modes of intellectual discernment which require valid logical inference). A seventh object of experience, non-existence (shunya), was eventually added to the six as a strictly logical necessity. The Vaishesika point of view recognizes nine irreducible substances: earth, water, air, fire, aether (akasha), time, space, self and mind, all of which are distinct from the qualities which inhere in them. The self is necessarily a substance -- a substrate of qualities -- because consciousness cannot be a property of the physical body, the sense-organs or the brain-mind. Although the self as a substance must be everywhere pervasive, its everyday capacity for feeling, willing and knowing is focussed in the bodily organism.< p> Since the self experiences the consequences of its own deeds, there is, according to Vaishesika, a plurality of souls, each of which has its vishesha, individuality or particularity. What we experience is made up of parts, and is non-eternal, but the ultimate components -- atoms -- are eternal. Individuality is formed by imperceptible souls and certain atoms, which engender the organ of thought. At certain times, during immense cosmogonic cycles, nothing is visible, as both souls and atoms are asleep, but when a new cycle of creation begins, these souls reunite with certain atoms. Gautama asserted that even during incarnated existence, emancipation may be attained through ascetic detachment and the highest stages of contemplative absorption or samadhi. Though the Vaishesika school wedded an atomistic standpoint to a strict atheism, over time thinkers accepted a rationalistic concept of Deity as a prime mover in the universe, a philosophical requisite acceptable to Nyaya. The two schools or systems were combined by Kusumanjali of Udayana about 900 C.E. in his proof of the existence of God. Since then, both schools have been theistic. The Jains claim early parentage for the Vaishesika system, and this merely illustrates what is very common in the Indian tradition, that innovators like Gautama and Kanada were reformulating an already ancient school rather than starting de novo. 

The Purva Mimansa of Jaimini took as its point of departure neither knowledge nor the objects of experience, but dharma, duty, as enjoined in the Vedas and Upanishads. As the accredited sources of dharma, these sacred texts are not the promulgations of some deity who condescended to step into time and set down principles of correct conduct. Rather, the wisdom in such texts is eternal and uncreate, and true rishis have always been able to see them and to translate that clear vision into mantramic sounds and memorable utterances. Hence Mimansa consecrates the mind to penetrating the words which constitute this sacred transmission. Central to the Mimansa school is the theory of self-evidence -- svata pramana: truth is its own guarantee and the consecrated practice of faith provides its own validation. Repeated testings will yield correct results by exposing discrepancies and validating real cognitions. There is a recognizable consensus amidst the independent visions of great seers, and each individual must recognize or rediscover this consensus by proper use and concentrated enactment of mantras and hymns. Every sound in the fifty-two letters of Sanskrit has a cosmogonic significance and a theurgic effect. Inspired mantras are exact mathematical combinations of sounds which emanate potent vibrations that can transform the magnetic sphere around the individual as well as the magnetosphere of the earth. Self-testing without self-deception can become a sacred activity, which is sui generis. 

From the Mimansa perspective, every act is necessarily connected to perceptible results. One might say that the effects are inherent in the act, just as the fruit of the tree is in the seed which grew and blossomed. There is no ontological difference between act and result, for the apparent gap between them is merely the consequence of the operation of time. Since the fruit of a deed may not follow immediately upon the act, or even manifest in the same lifetime, the necessary connection between act and result takes the form of apurva, an unseen force which is the unbreakable link between them. This testable postulate gives significance to the concept of dharma in all its meanings -- 'duty', 'path', 'teaching', 'religion', 'natural law', 'righteousness', 'accordance with cosmic harmony' -- but it cannot by itself secure complete liberation from conditioned existence. Social duties are important, but spiritual duties are even more crucial, and the saying "To thine own self be true" has an array of meanings reaching up to the highest demands of soul-tendance. In the continual effort to work off past karma and generate good karma, there is unavoidable tension between different duties, social and spiritual. The best actions, paradigmatically illustrated in Vedic invocations and rituals, lead to exalted conditions, even to some heavenly condition or blissful state. Nonetheless, as the various darshanas interacted and exchanged insights, Mimansa came to consider the highest action as resulting in a cessation of advances and retreats on the field of merit, whereby dharma and adharma were swallowed up in a sublime and transcendental state of unbroken awareness of the divine. 

In striving to penetrate the deepest arcane meaning of the sacred texts, Mimansa thinkers accepted the four pramanas or modes of knowledge set forth in Nyaya, and added two others: arthapatti or postulation, and abhava or negation and non-existence. They did this in part because, given their view of the unqualified eternality of the Vedas, they held that all cognition is valid at some level and to some degree. There can be no false knowledge; whatever is known is necessarily true. As a consequence, they saw no reason to prove the truth of any cognition. Rather, they sought to demonstrate its falsity, for if disproof were successful, it would show that there had been no cognition at all. The promise of gnosis rests upon the sovereign method of falsifiability rather than a vain attempt to seek total verification in a public sense. Shifting the onus of proof in this way can accommodate the uncreate Vedas, which are indubitably true and which constitute the gold standard against which all other claims to truth are measured. Mimansa rests upon the presupposition of the supremacy of Divine Wisdom, the sovereignty of the Revealed Word and the possibility of its repeated realization. Even among those who cannot accept the liturgical or revelatory validity and adequacy of the Vedas, the logic of disproof can find powerful and even rigorous application. As a method, it became important to the philosophers of Vedanta. 

Vedanta, meaning 'the end or goal of the Vedas', sometimes also called Uttara Mimansa, addresses the spiritual and philosophical themes of the Upanishads, which are considered to complete and form the essence of the Vedas. Badarayana's magisterial Brahma Sutras ordered the Upanishadic Teachings in a logically coherent sequence which considers the nature of the supreme brahman, the ultimate Reality, and the question of the embodiment of the unconditioned Self. Each of the five hundred and fifty-five sutras (literally, 'threads') are extremely short and aphoristic, requiring a copious commentary to be understood. In explaining their meaning, various commentators presented Vedantic doctrines in different ways. Shankaracharya, the chief of the commentators and perhaps the greatest philosopher in the Indian tradition, espoused the advaita, non-dual, form of Vedanta, the purest form of monism, which has never been excelled. He asked whether in human experience there is anything which is impervious to doubt. Noting that every object of cognition -- whether dependent on the senses, the memory or pure conceptualization -- can be doubted, he recognized in the doubter that which is beyond doubt of any kind. Even if one reduces all claims to mere avowals -- bare assertions about what one seems to experience -- there nonetheless remains that which avows. It is proof of itself, because nothing can disprove it. In this, it is also different from everything else, and this difference is indicated by the distinction between subject and object. The experiencing Self is subject; what it experiences is an object. Unlike objects, nothing can affect it: it is immutable and immortal. 

For Shankara, this Self (atman) is sat-chit-ananda, being or existence, consciousness or cognition, and unqualified bliss. If there were no world, there would be no objects of experience, and so although the world as it is experienced is not ultimately real, it is neither abhava, non-existent, nor shunya, void. Ignorance is the result of confusing atman, the unconditioned subject, with anatman, the external world. From the standpoint of the cosmos, the world is subject to space, time and causality, but since these categories arise from nascent experience, they are inherently inadequate save to point beyond themselves to the absolute, immutable, self-identical brahman, which is absolute Being (sat). Atman is brahman, for the immutable singularity of the absolute subject, the Self, is not merely isomorphic, but radically identical with the transcendent singularity of the ultimate Reality. Individuals who have yet to realize this fundamental truth, which is in fact the whole Truth, impose out of ignorance various attitudes and conceptions on the world, like the man who mistakes an old piece of rope discarded on the trail for a poisonous serpent. He reacts to the serpent, but his responses are inappropriate and cause him to suffer unnecessarily, because there is no serpent on the trail to threaten him. Nonetheless, the rope is there. For Shankara, the noumenal world is real, and when a person realizes its true nature, gaining wisdom thereby his responses will be appropriate and cease to cause suffering. He will realize that he is the atman and that the atman is brahman. 

Although brahman is ultimately nirguna, without qualities, the aspirant to supreme knowledge begins by recognizing that the highest expression of brahman to the finite mind is Ishvara, which is saguna brahman, Supreme Reality conceived through the modes of pure logic. Taking Ishvara, which points beyond itself to That (Tat), as his goal and paradigm, the individual assimilates himself to Ishvara through the triple path of ethics, knowledge and devotion -- the karma, jnana and bhakti yogas of the Bhagavad Gita -- until moksha, emancipation and self-realization, is attained. For Shankara, moksha is not the disappearance of the world but the dissolution of avidya, ignorance. 

Ramanuja, who lived much later than Shankara, adopted a qualified non-dualism, Vishishtadvaita Vedanta, by holding that the supreme brahman manifests as selves and matter. For him, both are dependent on brahman, and so selves, not being identical with the Ultimate, always retain their separate identity. As a consequence, they are dependent on brahman, and that dependency expresses itself self-consciously as bhakti or devotion. In this context, however, the dependence which is manifest as bhakti is absurd unless brahman is thought to be personal in some degree, and so brahman cannot be undifferentiated. Emancipation or freedom is not union with the divine, but rather the irreversible and unwavering intuition of Deity. The Self is not identical with brahman, but its true nature is this intuition, which is freedom. Faith that brahman exists is sufficient and individual souls are parts of brahman, who is the creator of universes. Yet brahman does not create anything new; what so appears is merely a modification of the subtle and the invisible to the gross which we can see and sense. Because we can commune with this God by prayer, devotion and faith, there is the possibility of human redemption from ignorance and delusion. The individual is not effaced when he is redeemed; he maintains his self-identity and enjoys the fruits of his faith. 

About a century and a half after Ramanuja, Madhava promulgated a dualistic (dvaita) Vedanta, in which he taught that brahman, selves and the world are separate and eternal, even though the latter two depend forever upon the first. From this standpoint, brahman directs the world, since all else is dependent, and is therefore both transcendent and immanent. As that which can free the self, brahman is identified with Vishnu. Whereas the ultimate Reality or brahman is neither independent (svatantra) nor dependent (paratantra), God or Vishnu is independent, whereas souls and matter are dependent. God did not cause the cosmos but is part of it, and by his presence keeps it in motion. Individual souls are dependent on brahman but are also active agents with responsibilities which require the recognition of the omnipresence and omnipotence of God. For the individual self, there exists either the bondage which results from ignorance and the karma produced through acting ignorantly, or release effected through the adoration, worship and service of Deity. The self is free when its devotion is pure and perpetual. Although the later forms of Vedanta lower the sights of human potentiality from the lofty goal of universal self-consciousness and conscious immortality taught by Shankaracharya, they all recognize the essential difference between bondage and freedom. The one is productive of suffering and the other offers emancipation from it. But whereas for Shankara the means of emancipation is wisdom (jnana) as the basis of devotion (bhakti) and nishkama karma or disinterested action, the separation between atman and brahman is crucial for Ramanuja and necessitates total bhakti, whilst for Madhava there are five distinctions within his dualism -- between God and soul, God and matter, soul and matter, one form of matter and another, and especially between one soul and another -- thus requiring from all souls total obeisance to the omnipresent and omnipotent God. 

Suffering is the starting point of the Sankhya darshana which provides the general conceptual framework of Yoga philosophy. Patanjali set out the Taraka Raja Yoga system, linking transcendental and self-luminous wisdom (taraka) with the alchemy of mental transformation, and like the exponents of other schools, he borrowed those concepts and insights which could best delineate his perspective. Since he found Sankhya metaphysics useful to understanding, like a sturdy boat used to cross a stream and then left behind when the opposite bank has been reached, many thinkers have traditionally presented Sankhya as the theory for which Yoga is the practice. This approach can aid understanding, providing one recognizes from the first and at all times that yoga is the path to metaconsciousness, for which no system of concepts and discursive reasoning, however erudite, rigorous and philosophical, is adequate. More than any other school or system, Yoga is essentially experiential, in the broadest, fullest and deepest meaning of that term. 
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II THE SANKHYA DARSHANA
The term 'Sankhya' is ultimately derived from the Sanskrit root khya, meaning 'to know', and the prefix san, 'exact'. Exact knowing is most adequately represented by Sankhya, 'number', and since the precision of numbers requires meticulous discernment, Sankhya is that darshana which involves a thorough discernment of reality and is expressed through the enumeration of diverse categories of existence. Philosophically, Sankhya is dualistic in its discernment of the Self (purusha) from the non-self (prakriti). In distinguishing sharply between purusha, Self or Spirit, on the one hand, and prakriti, non-self or matter, on the other, the Sankhya standpoint requires a rigorous redefinition of numerous terms used by various schools. Even though later Sankhya freely drew from the Vedic-Upanishadic storehouse of wisdom which intimates a rich variety of philosophical views, its earliest concern does not appear to have been philosophical in the sense of delineating a comprehensive conceptual scheme which describes and explains reality. Early Sankhya asked, "What is real?" and only later on added the question, "How does it all fit together?" 

Enumerations of the categories of reality varied with individual thinkers and historical periods, but the standard classification of twenty-five tattvas or fundamental principles of reality is useful for a general understanding of the darshana. Simply stated, Sankhya holds that two radically distinct realities exist: purusha, which can be translated 'Spirit', 'Self' or 'pure consciousness', and mulaprakriti, or 'pre-cosmic matter', 'non-self' or 'materiality'. Nothing can be predicated of purusha except as a corrective negation; no positive attribute, process or intention can be affirmed of it, though it is behind all the activity of the world. It might be called the Perceiver or the Witness, but, strictly speaking, no intentionality can be implied by these words, and so purusha cannot be conceived primarily as a knower. Mulaprakriti, however, can be understood as pure potential because it undergoes ceaseless transformation at several levels. Thus, of the twenty- five traditional tattvas, only these two are distinct. The remaining twenty-three are transformations or modifications of mulaprakriti. Purusha and mulaprakriti stand outside conceptual cognition, which arises within the flux of the other tattvas. They abide outside space and time, are simple, independent and inherently unchanging, and they have no relation to one another apart from their universal, simultaneous and mutual presence. 

Mulaprakriti is characterized by three qualities or gunas: sattva or intelligent and noetic activity, rajas or passionate and compulsive activity, and tamas or ignorant and impotent lethargy, represented in the Upanishads by the colours white, red and black.If mulaprakriti were the only ultimate reality, its qualities would have forever remained in a homogeneous balance, without undergoing change, evolution or transformation. Since purusha is co-present with mulaprakriti, the symmetrical homogeneity of mulaprakriti was disturbed, and this broken symmetry resulted in a progressive differentiation which became the world of ordinary experience. True knowledge or pure cognition demands a return to that primordial stillness which marks the utter disentanglement of Self from non- self. The process which moved the gunas out of their perfect mutual balance cannot be described or even alluded to through analogies, in part because the process occurred outside space and time (and gave rise to them), and in part because no description of what initiated this universal transformation can be given in the language of logically subsequent and therefore necessarily less universal change. In other words, all transformation known to the intellect occurs in some context -- minimally that of the intellect itself -- whilst the primordial process of transformation occurred out of all context, save for the mere co-presence of purusha and mulaprakriti. 

This imbalance gave rise, first of all, logically speaking, to mahat or buddhi. These terms refer to universal consciousness, primordial consciousness or intellect in the classical and neo- Platonic sense of the word. Mahat in turn gave rise to ahankara, the sense of 'I' or egoity. (Ahankara literally means 'I-making'.) Egoity as a principle or tattva generated a host of offspring or evolutes, the first of which was manas or mind, which is both the capacity for sensation and the mental ability to act, or intellectual volition. It also produced the five buddhindriyas or capacities for sensation: shrota (hearing), tvac (touching), chaksus (seeing), rasana (tasting) and ghrana (smelling). In addition to sensation, ahankara gave rise to their dynamic and material correlates, the five karmendriyas or capacities for action, and the five tanmatras or subtle elements. The five karmendriyas are vach (speaking), pani (grasping), pada (moving), payu (eliminating) and upastha (procreating), whilst the five tanmatras include shabda (sound), sparsha (touch), rupa (form), rasa (taste) and gandha (smell). The tanmatras are called 'subtle' because they produce the mahabhutas or gross elements which can be perceived by ordinary human beings. They are akasha (aether or empirical space), vayu (air), tejas (fire, and by extension, light), ap (water) and prithivi (earth). 

This seemingly elaborate system of the elements of existence (tattvas) is a rigorous attempt to reduce the kaleidoscope of reality to its simplest comprehensible components, without either engaging in a reductionism which explains away or denies what does not fit its classification, or falling prey to a facile monism which avoids a serious examination of visible and invisible Nature. Throughout the long history of Sankhya thought, enumerations have varied, but this general classification has held firm. Whilst some philosophers have suggested alternative orders of evolution, for instance, making the subtle elements give rise to the capacities for sensation and action, Ishvarakrishna expressed the classical consensus in offering this classification of twenty-five tattvas. 

Once the fundamental enumeration was understood, Sankhya thinkers arranged the tattvas by sets to grasp more clearly their relationships to one another. At the most general level, purusha is neither generated nor generating, whilst mulaprakriti is ungenerated but generating. Buddhi, ahankara and the tanmatras are both generated and generating, and manas, the buddhindriyas, karmendriyas and mahabhutas are generated and do not generate anything in turn. In terms of their mutual relationships, one can speak of kinds of tattvas and indicate an order of dependence from the standpoint of the material world. 

No matter how subtle and elaborate the analysis, however, one has at best described ways in which consciousness functions in prakriti, the material world. If one affirms that purusha and prakriti are radically and fundamentally separate, one cannot avoid the challenge which vexed Descartes: how can res cogitans, thinking substance, be in any way connected with res extensa, extended (material) substance? Sankhya avoided the most fundamental problem of Cartesian dualism by willingly admitting that there can be no connection, linkage or interaction between purusha and prakriti. Since consciousness is a fact, this exceptional claim involved a redefinition of consciousness itself. Consciousness is necessarily transcendent, unconnected with prakriti, and therefore it can have neither cognitive nor intuitive awareness, since those are activities which involve some centre or egoity and surrounding field from which it separates itself or with which it identifies. Egoity or perspective requires some mode of action, and all action involves the gunas, which belong exclusively to prakriti. Consciousness, purusha, is mere presence, sakshitva, without action, dynamics or content. Awareness, chittavritti, is therefore a function of prakriti, even though it would not have come into being -- any more than anything would have evolved or the gunas would have become unstable -- without the universal presence of purusha. Thus it is said that purusha is unique in that it is neither generated nor generating, whereas all other tattvas are either generating, generated or both. 

In this view, mind is material. Given its capacity for awareness, it can intuit the presence of purusha, but it is not that purusha. All mental functions are part of the complex activity of prakriti. Consciousness is bare subjectivity without a shadow of objective content, and it cannot be said to have goals, desires or intentions. Purusha can be said to exist (sat) -- indeed, it necessarily exists -- and its essential and sole specifiable nature is chit, consciousness. Unlike the Vedantin atman, however, it cannot also be said to be ananda, bliss, for purusha is the pure witness, sakshi, with no causal connection to or participation in prakriti. Yet it is necessary, for the gunas could not be said to be active save in the presence of some principle of sentience. Without purusha there could be no prakriti. This is not the simple idealistic and phenomenological standpoint summarized in Berkeley's famous dictum, esse est percipi, "to be is to be perceived". Rather, it is closer to the recognition grounded in Newtonian mechanics that, should the universe achieve a condition of total entropy, it could not be said to exist, for there would be no possibility of differentiation in it. Nor could its existence be denied. The presence of purusha, according to Sankhya, is as necessary as is its utter lack of content. 

Given the distinction between unqualified, unmodified subjectivity as true or pure consciousness, and awareness, which is the qualified appearance of consciousness in the world, consciousness appears as what it cannot be. It appears to cause and initiate, but cannot do so, since purusha cannot be said to be active in any sense; it appears to entertain ideas and chains of thought, but it can in reality do neither. Rather, the action of the gunas appears as the activity of consciousness until the actual nature of consciousness is realized. The extreme break with previous understanding resulting from this realization -- that consciousness has no content and that content is not conscious -- is emancipation, the freeing of purusha from false bondage to prakriti. It is akin to the Vedantin realization of atman free of any taint of maya, and the Buddhist realization of shunyata. Philosophical conceptualization is incapable of describing this realization, for pure consciousness can only appear, even to the subtlest cognitive understanding, as nothing. For Sankhya, purusha is not nothing, but it is nothing that partakes of prakriti (which all awareness does). 

Sankhya's unusual distinction between consciousness and what are ordinarily considered its functions and contents implies an operational view of purusha. Even though no properties can be predicated of purusha, the mind or intellect intuits the necessity of consciousness behind it, as it were. That is, the mind becomes aware that it is not itself pure consciousness. Since this awareness arises in individual minds, purusha is recognized by one or another egoity. Without being able to attribute qualities to purusha, it must therefore be treated philosophically as a plurality. Hence it is said that there are literally innumerable purushas, none of which have any distinguishing characteristics. The Leibnizian law of the identity of indiscernibles cannot be applied to purusha, despite the philosophical temptation to do so, precisely because philosophy necessarily stops at the limit of prakriti. Purusha is outside space and time, and so is also beyond space-time identities. Since the minimum requirements of differentiation involve at least an indirect reference to either space or time, their negation in the concept of indiscernibility also involves such a reference, and cannot be applied to purusha. Even though Sankhya affirms a plurality of purushas, this stance is less the result of metaphysical certitude than of the limitations imposed by consistency of method. The plurality of purushas is the consequence of the limits of understanding. 

Within the enormous and diverse history of Indian thought, the six darshanas viewed themselves and one another in two ways. Internally, each standpoint sought clarity, completeness and consistency without reference to other darshanas. Since, however, the darshanas were committed to the proposition that they were six separate and viable perspectives on the same reality, they readily drew upon one another's insights and terminology and forged mutually dependent relationships. They were less concerned with declaring one another true or false than with understanding the value and limitations of each in respect to a complete realization of the ultimate and divine nature of things. Whilst some Western philosophers have pointed to the unprovable Indian presupposition that the heart of existence is divine, the darshanas reverse this standpoint by affirming that the core of reality is, almost definitionally, the only basis for thinking of the divine. In other words, reality is the criterion of the divine, and no other standard can make philosophical sense of the sacred, much less give it a practical place in human psychology and ethics. In their later developments, the darshanas strengthened their internal conceptual structures and ethical architectonics by taking one another's positions as foils for self-clarification. Earlier developments were absorbed into later understanding and exposition. Historically, Sankhya assimilated and redefined much of what had originally belonged to Nyaya and Vaishesika, and even Mimansa, only to find much of its terminology and psychology incorporated into Vedanta, the most trenchantly philosophical of the darshanas. At the same time, later Sankhya borrowed freely from Vedantin philosophical concepts to rethink its own philosophical difficulties. 

Despite Sankhya's unique distinction between consciousness and awareness, which allowed it to preserve its fundamental dualism in the face of monistic arguments -- and thereby avoid the metaphysical problems attending monistic views -- it could not avoid one fundamental philosophical question: What is it to say that prakriti is dynamic because of the presence of purusha? To say that prakriti reflects the presence of purusha, or that purusha is reflected in prakriti, preserves a rigid distinction between the two, for neither an object reflected in a mirror nor the mirror is affected by the other. But Sankhya characterizes the ordinary human condition as one of suffering, which is the manifest expression of the condition of avidya, ignorance. This condition arises because purusha falsely identifies with prakriti and its evolutes. Liberation, mukti, is the result of viveka, discrimination, which is the highest knowledge. Even though viveka might be equated with pure perception as the sakshi or Witness, the process of attaining it suggests either an intention on the part of purusha or a response on the part of prakriti, if not both. How then can purusha be said to have no relation, including no passive relation, to prakriti? Even Ishvarakrishna's enchanting metaphor of the dancer before the host of spectators does not answer the question, for there is a significant relationship between performer and audience. 

Such questions are worthy of notice but are misplaced from the Sankhya standpoint. If philosophical understanding is inherently limited to the functions of the mind (which is an evolute of prakriti), it can encompass neither total awareness (purusha) nor the fact that both purusha and prakriti exist. This is the supreme and unanswerable mystery of Sankhya philosophy, the point at which Sankhya declares that questions must have an end. It is not, however, an unaskable or meaningless question. If its answer cannot be found in philosophy, that is because it is dissolved in mukti, freedom from ignorance, through perfect viveka, discrimination. In Sankhya as in Vedanta, philosophy ends where realization begins. Philosophy does not resolve the ultimate questions, even though it brings great clarity to cognition. Philosophy prepares, refines and orients the mind towards a significantly different activity, broadly called 'meditation', the rigorous cultivation of clarity of discrimination and concentrated, pellucid insight. The possibility of this is provided for by Sankhya metaphysics through its stress on the asymmetry between purusha and prakriti, despite their co- presence. Prakriti depends on purusha, but purusha is independent of everything; purusha is pure consciousness, whilst prakriti is unself-conscious. Prakriti continues to evolve because individual selves in it do not realize that they are really purusha and, therefore, can separate themselves from prakriti, whilst there can never be complete annihilation of everything or of primordial matter. 

Whereas Yoga accepted the postulates of Sankhya and also utilized its categories and classifications, all these being in accord with the experiences of developed yogins, there are significant divergences between Yoga and Sankhya. The oldest Yoga could have been agnostic in the sense implicit in the Rig Veda Hymn to Creation, but Patanjali's Yoga is distinctly theistic, diverging in this way from atheistic Sankhya. Whilst Sankhya is a speculative system, or at least a conceptual framework, Yoga is explicitly experiential and therefore linked to an established as well as evolving consensus among advanced yogins. This is both illustrated and reinforced by the fact that whereas Sankhya maps out the inner world of disciplined ideation in terms of thirteen evolutes -- buddhi, ahankara, manas and the ten indriyas -- Patanjali's Yoga subsumes all these under chitta or consciousness, which is resilient, elastic and dynamic, including the known, the conceivable, the cosmic as well as the unknown. Whereas Sankhya is one of the most self- sufficient or closed systems, Yoga retains, as a term and in its philosophy, a conspicuously open texture which characterizes all Indian thought at its best. From the Vedic hymns to even contemporary discourse, it is always open-ended in reference to cosmic and human evolution, degrees of adeptship and levels of initiatory illumination. It is ever seeing, reaching and aspiring, beyond the boundaries of the highest thought, volition and feeling; beyond worlds and rationalist systems and doctrinaire theologies; beyond the limits of inspired utterance as well as all languages and all possible modes of creative expression. Philosophy and mathematics, poetry and myth, idea and icon, are all invaluable aids to the image-making faculty, but they all must point beyond themselves, whilst they coalesce and collapse in the unfathomable depths of the Ineffable, before which the best minds and hearts must whisper neti neti, "not this, not that". There is only the Soundless Sound, the ceaseless AUM in Boundless Space and Eternal Duration. 
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THE YOGA SUTRAS - III 

PATANJALI AND THE YOGA SUTRAS 

Almost nothing is known about the sage who wrote the Yoga Sutras. The dating of his life has varied widely between the fourth century B.C.E. and the sixth century C.E., but the fourth century B.C.E. is the period noted for the appearance of aphoristic literature. Traditional Indian literature, especially the Padma Purana, includes brief references to Patanjali, indicating that he was born in Illavrita Varsha. Bharata Var-sha is the ancient designation of Greater India as an integral part of Jambudvipa, the world as conceived in classical topography, but Illavrita Varsha is not one of its subdivisions. It is an exalted realm inhabited by the gods and enlightened beings who have transcended even the rarefied celestial regions encompassed by the sevenfold Jambudvipa. Patanjali is said to be the son of Angira and Sati, to have married Lolupa, whom he discovered in the hol-low of a tree on the northern slope of Mount Sumeru, and to have reduced the degenerate denizens of Bhotabhandra to ashes with fire from his mouth. Such legendary details conceal more than they reveal and suggest that Patanjali was a great Rishi who de-scended to earth in order to share the fruits of his wisdom with those who were ready to receive it. 

Some commentators identify the author of the Yoga Sutras with the Patanjali who wrote the Mahabhashya or Great Commentary on Panini's famous treatise on Sanskrit grammar sometime between the third and first centuries B.C.E. Although several scholars have contended that internal evidence contradicts such an identification, others have not found this reasoning conclusive. King Bhoja, who wrote a well-known commentary in the tenth century, was inclined to ascribe both works to a single author, perhaps partly as a reaction to others who placed Patanjali several centuries C.E. owing to his alleged implicit criticisms of late Buddhist doctrines. A more venerable tradition, however, rejects this identification altogether and holds that the author of the Yoga Sutras lived long before the commentator on Panini. In this view, oblique references to Buddhist doctrines are actually allusions to modes of thought found in some Upanishads. 

In addition to our lack of definite knowledge about Patanjali's life, confusion arises from contrasting appraisals of the Yoga Sutras itself. There is a strong consensus that the Yoga Sutras represents a masterly compendium of various Yoga practices which can be traced back through the Upanishads to the Vedas. Many forms of Yoga existed by the time this treatise was written, and Patanjali came at the end of a long and ancient line of yogins. In accord with the free- thinking tradition of shramanas, forest recluses and wandering mendicants, the ultimate vindication of the Yoga system is to be found in the lifelong experiences of its ardent votaries and exemplars. The Yoga Sutras constitutes a practitioner's manual, and has long been cherished as the pristine expression of Raja Yoga. The basic texts of Raja Yoga are Patanjali's Yoga Sutras, the Yogabhashya of Vyasa and the Tattvavaisharadi of Vachaspati Mishra. Hatha Yoga was formulated by Gorakshanatha, who lived around 1200 C.E. The main texts of this school are the Goraksha Sutaka, the Nathayoga Pradipika of Yogindra of the flfteenth century, and the later Shivasamhita. Whereas Hatha Yoga stresses breath regulation and bodily discipline, Raja Yoga is essentially concerned with mind control, meditation and self-study. 

The Yoga Sutras of Patanjali is universal in the manner of the Bhagavad Gita, including a diversity of standpoints whilst fusing Sankhya metaphysics with bhakti or self-surrender. There is room for differences of emphasis, but every diligent user of Patanjali's aphorisms is enabled to refine aspirations, clarify thoughts, strengthen efforts, and sharpen focus on essentials in spiritual self-discipline. Accommodating a variety of exercises -- mind control, visualization, breath, posture, moral training -- Patanjali brings together the best in differing approaches, providing an integrated discipline marked by moderation, flexibility and balance, as well as degrees of depth in meditative absorption. The text eludes any simple classification within the vast resources of Indian sacred literature and a fortiori among the manifold scriptures of the world. Although it does not resist philosophical analysis in the way many mystical treatises do, it is primarily a practical aid to the quest for spiritual freedom, which transcends the concerns of theoretical clarification. Yet like any arcane science which necessarily pushes beyond the shifting boundaries of sensory experience, beyond conventional concepts of inductive reasoning and mundane reality, it reaffirms at every point its vital connection with the universal search for meaning and deliverance from bondage to shared illusions. It is a summons to systematic self- mastery which can aspire to the summits of gnosis. 

The actual text as it has come down to the present may not be exactly what Patanjali penned. Perhaps he reformulated in terse aphoristic language crucial insights found in time- honoured but long-forgotten texts. Perhaps he borrowed terms and phrases from diverse schools of thought and training. References to breath control, pranayama, can be found in the oldest Upanishads, and the lineaments of systems of Yoga may be discerned in the Maitrayana, Shvetashvatara and Katha Upanishads, and veiled instructions are given in the 'Yoga' Upanishads -- Yogatattva, Dhyanabindu, Hamsa, Amritanada, Shandilya, Varaha, Mandala Brahmana, Nadabindu and Yogakundali -- though a leaning towards Sankhya metaphysics occurs only in the Maitrayana. The Mahabharata mentions the Sankhya and the Yoga as ancient systems of thought. Hiranyagarbha is traditionally regarded as the propounder of Yoga, just as Kapila is known as the original expounder of Sankhya. The Ahirbudhnya states that Hiranyagarbha disclosed the entire science of Yoga in two texts -- the Nirodha Samhita and the Karma Samhita. The former treatise has been called the Yoganushasanam, and Patanjali also begins his work with the same term. He also stresses nirodha in the first section of his work. 

In general, the affinities of the Yoga Sutras with the texts of Hiranyagarbha suggest that Patanjali was an adherent of the Hiranyagarbha school of Yoga, and yet his own manner of treatment of the subject is distinctive. His reliance upon the fundamental principles of Sankhya entitle him to be considered as also belonging to the Sankhya Yoga school. On the other hand, the significant variations of the later Sankhya of Ishvarakrishna from older traditions of proto-Sankhya point to the advantage of not subsuming the Yoga Sutras under broader systems. The author of Yuktidipika stresses that for Patanjali there are twelve capacities, unlike Ishvarakrishna's thirteen, that egoity is not a separate principle for Patanjali but is bound up with intellect and volition. Furthermore, Patanjali held that the subtle body is created anew with each embodiment and lasts only as long as a particular embodiment, and also that the capacities can only function from within. Altogether, Patanjali's work provides a unique synthesis of standpoints and is backed by the testimony of the accumulated wisdom derived from the experiences of many practitioners and earlier lineages of teachers. 

Some scholars and commentators have speculated that Patanjali wrote only the first three padas of the Yoga Sutras, whilst the exceptionally short fourth pada was added later. Indeed, as early as the writings of King Bhoja, one verse in the fourth pada (IV. 16) was recognized asa line interpolated from Vyasa's seventh commentary in which he dissented from Vijnanavadin Buddhists. Other interpolations may have occurred even in the first three padas, such as III.22, which some classical commentators questioned. The fact that the third pada ends with the word iti ('thus', 'so', usually indicating the end of a text), as it does at the end of the fourth pada, might suggest that the original contained only three books. However, the philosophical significance of the fourth pada is such that the coherence of the entire text need not be questioned on the basis of inconclusive speculations. 

Al-Biruni translated into Arabic a book he called Kitab Patanjal (The Book of Patanjali), which he said was famous throughout India. Although his text has an aim similar to the Yoga Sutras and uses many of the same concepts, it is more theistic in its content and even has a slightly Sufi tone. It is not the text now known as the Yoga Sutras, but it may be a kind of paraphrase popular at the time, rather like the Dnyaneshwari, which stands both as an independent work and a helpful restatement of the Bhagavad Gita. The Kitab translated by al-Biruni illustrates the pervasive influence of Patanjali's work throughout the Indian subcontinent. 

For the practical aspirant to inner tranquillity and spiritual realization, the recurring speculations of scholars and commentators, stimulated by the lack of exact historical information about the author and the text, are of secondary value. Whatever the precise details regarding the composition of the treatise as it has come down through the centuries, it is clearly an integrated whole, every verse of which is helpful not only for theoretical understanding but also for sustained practice. The Yoga Sutras constitutes a complete text on meditation and is invaluable in that every sutra demands deep reflection and repeated application. Patanjali advocated less a doctrinaire method than a generous framework with which one can make experiments with truth, grow in comprehension and initiate progressive awakenings to the supernal reality of the Logos in the cosmos. 

The word yoga is derived from the Sanskrit verbal root yuj, 'to yoke' or 'to join', related to the Latin jungere, 'to join', 'to unite'. In its broadest usages it can mean addition in arithmetic; in astronomy it refers to the conjunction of stars and planets; in grammar it is the joining of letters and words. In Mimamsa philosophy it indicates the force of a sentence made up of united words, whilst in Nyaya logic it signifies the power of the parts taken together. In medicine it denotes the compounding of herbs and other substances. In general, yoga and viyoga pertain to the processes of synthesis and analysis in both theoretical and applied sciences. Panini distinguishes between the root yuj in the sense of concentration (samadhi) and yujir in the sense of joining or connecting. Buddhists have used the term yoga to designate the withdrawal of the mind from all mental and sensory objects. Vaishesika philosophy means by yoga the concentrated attention to a single subject through mental abstraction from all contexts. Whereas the followers of Ramanuja use the term to depict the fervent aspiration to join one's ishtadeva or chosen deity, Vedanta chiefly uses the term to characterize the complete union of the human soul with the divine spirit, a connotation compatible with its use in Yoga philosophy. In addition, Patanjali uses the term yoga to refer to the deliberate cessation of all mental modifications. 

Every method of self-mastery, the systematic removal of ignorance and the progressive realization of Truth, can be called yoga, but in its deepest sense it signifies the union of one's apparent and fugitive self with one's essential nature and true being, or the conscious union of the embodied self with the Supreme Spirit. The Maitrayana Upanishad states: 

Carried along by the waves of the qualities darkened in his imagination, unstable, fickle, crippled, full of desires, vacillating, he enters into belief, believing I am he, this is mine, and he binds his self by his self as a bird with a net. Therefore a man, being possessed of will, imagination and belief, is a slave, but he who is the opposite is free. For this reason let a man stand free from will, imagination and belief. This is the sign of liberty, this is the path that leads to brahman, this is the opening of the door, and through it he will go to the other shore of darkness.

Thus, yoga refers to the removal of bondage and the consequent attainment of true spiritual freedom. Whenever yoga goes beyond this and actually implies the fusion of an individual with his ideal, whether viewed as his real nature, his true self or the universal spirit, it is gnostic self-realization and universal self-consciousness, a selfsustaining state of serene enlightenment. Patanjali's metaphysical and epistemological debt to Sankhya is crucial to a proper comprehension of the Yoga Sutras, but his distinct stress on praxis rather than theoria shows a deep insight of his own into the phases and problems that are encountered by earnest practitioners of Yoga. His chief concern was to show how and by what means the spirit, trammelled in the world of matter, can withdraw completely from it and attain total emancipation by transforming matter into its original state and thus realize its own pristine nature. This applies at all levels of self-awakening, from the initial cessation of mental modifications, through degrees of meditative absorption, to the climactic experience of spiritual freedom. 

Patanjali organized the Yoga Sutras into four padas or books which suggest his architectonic intent. Samadhi Pada, the first book, deals with concentration of mind (samadhi), without which no serious practice of Yoga is possible. Since samadhi is necessarily experiential, this pada explores the hindrances to and the practical steps needed to achieve alert quietude. Both restraint of the senses and of the discursive intellect are essential for samadhi. Having set forth what must be done to attain and maintain meditative absorption, the second book, Sadhana Pada, provides the method or means required to establish full concentration. Any effort to subdue the tendency of the mind to become diffuse, fragmented or agitated demands a resolute, consistent and continuous practice of self-imposed, steadfast restraint, tapas, which cannot become stable without a commensurate disinterest in all phenomena. This relaxed disinterestedness, vairagya, has nothing to do with passive indifference, positive disgust, inert apathy or feeble-minded ennui as often experienced in the midst of desperation and tension in daily affairs. Those are really the self-protective responses of one who is captive to the pleasure-pain principle and is deeply vulnerable to the flux of events and the vicissitudes of fortune. Vairagya implies a conscious transcendence of the pleasure-pain principle through a radical reappraisal of expectations, memories and habits. The pleasure-pain principle, dependent upon passivity, ignorance and servility for its operation, is replaced by a reality principle rooted in an active, noetic apprehension of psycho-spiritual causation. Only when this impersonal perspective is gained can the yogin safely begin to alter significantly his psycho-physical nature through breath control, pranayama, and other exercises. 

The third book, Vibhuti Pada, considers complete meditative absorption, sanyama, its characteristics and consequences. Once calm, continuous attention is mastered, one can discover an even more transcendent mode of meditation which has no object of cognition whatsoever. Since levels of consciousness correspond to planes of being, to step behind the uttermost veil of consciousness is also to rise above all manifestations of matter. From that wholly transcendent standpoint beyond the ever-changing contrast between spirit and matter, one may choose any conceivable state of consciousness and, by implication, any possible material condition. Now the yogin becomes capable of tapping all the siddhis or theurgic powers. These prodigious mental and moral feats are indeed magical, although there is nothing miraculous or even supernatural about them. They represent the refined capacities and exalted abilities of the perfected human being. Just as any person who has achieved proficiency in some specialized skill or knowledge should be careful to use it wisely and precisely, so too the yogin whose spiritual and mental powers may seem practically unlimited must not waste his energy or misuse his hard-won gifts. If he were to do so, he would risk getting entangled in worldly concerns in the myriad ways from which he had sought to free himself. Instead, the mind must be merged into the inmost spirit, the result of which is kaivalya, steadfast isolation or eventual emancipation from the bonds of illusion and the meretricious glamour of terrestrial existence. 

In Kaivalya Pada, the fourth book which crowns the Yoga Sutras, Patanjali conveys the true nature of isolation or supreme spiritual freedom insofar as it is possible to do so in words. Since kaivalya is the term used for the sublime state of consciousness in which the enlightened soul has gone beyond the differentiating sense of 'I am', it cannot be characterized in the conceptual languages that are dependent on the subject-object distinction. Isolation is not nothingness, nor is it a static condition. Patanjali throws light on this state of gnosis by providing a metaphysical and metapsychological explanation of cosmic and human intellection, the operation of karma and the deep-seated persistence of the tendency of selflimitation. By showing how the suppression of modifications of consciousness can enable it to realize its true nature as pure potential and master the lessons of manifested Nature, he intimates the immense potency of the highest meditations and the inscrutable purpose of cosmic selfhood. 

The metapsychology of the Yoga Sutras bridges complex metaphysics and compelling ethics, creative transcendence and critical immanence, in an original, inspiring and penetrating style, whilst its aphoristic method leaves much unsaid, throwing aspirants back upon themselves with a powerful stimulus to self-testing and self-discovery. Despite his sophisticated use of Sankhya concepts and presuppositions, Patanjali's text has a universal appeal for all ardent aspirants to Raja Yoga. He conveys the vast spectrum of consciousness, diagnoses the common predicament of human bondage to mental ailments, and offers practical guidance on the arduous pathway of lifelong contemplation that could lead to the summit of self-mastery and spiritual freedom. 

Hermes, January 1989 Raghavan Iyer 



The Yoga Sutras - IV



Samadhi Pada

Through study let one practise yoga.
Through yoga let one concentrate on study.
By perfection in study and in yoga
The Supreme Soul shines forth clearly. 
-Vyasa

The classic text of Patanjali opens with the simplest statement: "atha yoganushasanam', "Now begins instruction in yoga. " The typical reader today might well expect this terse announcement to be followed by a full explanation of the term yoga and its diverse meanings, perhaps a polemical digression on different schools of thought and some methodological guidance concerning the best way to use the text. None of this occurs. Rather, Patanjali set down his most famous words: "yogash chitta-vritti-nirodhah", "Yoga is the restraint of the modifications of the mind." He stated the essential meaning of yoga without any argument or illustration, as if he were providing a basic axiom. He thus showed at the very start that he was concerned with practical instruction rather than theoretical exposition. He thereby took for granted that the user of the text already had some understanding of the task of yoga and was ready to undergo a demanding daily discipline. 

Yoga psychology differs radically from more recent, and especially post-Freudian, schools of thought in its stress on self-emancipation rather than on self-acceptance in relation to social norms or psychic tensions. Most modern varieties of psychology, including even the recent humanistic preoccupation with self-actualization as propounded by Abraham Maslow and elaborated in different directions by Carl Rogers and Rollo May, essentially aim at an integration and harmonizing of otherwise disparate and conflicting elements in a person in contemporary society. For Patanjali, all these identifiable elements -- thoughts, feelings, intentions, motives and desires (conscious and unconscious) -- are chittavrittis, mental modifications which must be seen as hindrances to contemplative calm. Even if they are deftly balanced and fully integrated, the individual would at best be a mature person marked by thoughtful and creative responses in a world of suffering and ignorance. Conquering, not coping, transcending, not reconciling, were Patanjali's chief concerns. For him, the latter were by-products of the former, and never the reverse. The psychology of self-emancipation means the deliberate and self-conscious restraint of everything that is productive of mental confusion, weakness and pain. 

Patanjali's stipulative definition of yoga might seem dogmatic, but this reaction springs from ignorance of his central purpose and unstated presuppositions. Patanjali wrote not from the standpoint of revealed scripture, academic scholarship or of theoretical clarification, but from the standpoint of concrete experience through controlled experiment. If truth is ontologically bound up and intimately fused with self-transcendence, then what from the standpoint of self- emancipation is a stark description is, from the standpoint of the unenlightened, an arbitrary prescription. What would be the naturalistic fallacy on a single plane of manifested Nature becomes a necessary line of thought when multiple planes of unmanifested Nature are taken into account. The ability to alter states of consciousness presupposes the capacity to emulate the architectonics of a higher and less differentiated plane on a lower and more fragmented plane of percepts and concepts. In other words, yoga is that science in which the descriptions of reality necessarily function as prescriptions for those who have not experienced it. The analogy would be closer to music or mathematics than to the visual arts or the empirical sciences as normally understood. 

Skilful methods are those which provide apt descriptions, giving the instructional guidance needed. Hence, in the hands of a spiritual master, the actual method to be pursued varies with each aspirant, for it is the vital and original link between the adept's transcendent (taraka) wisdom and the disciple's mental temperament and devotion (bhakti). There is a reciprocal interaction between the readiness to receive and the mode of giving -- of disciple and master. For Patanjali, the true nature of chitta, the mind, can be known only when it is not modified by external influences and their internal impresses. For as long as modifications persist without being deliberately chosen for a purpose, the mind unwittingly identifies with them, falling into passivity, habitude, and the pain which results from a state of fragmentation and self-alienation. 

Since mental modifications ramify in myriad directions, their root causes need to be grasped clearly if they are to be firmly removed. The essential principle to be understood is central to the second and third of Gautama Buddha's Four Noble Truths. Those persistent misconceptions which, directly or indirectly, produce discontent and suffering have a distinctive set of causes which, if eliminated, inevitably ensure the cessation of their concomitant effects. Patanjali pointed to five chittavrittis which are distinct and yet share the common tendency to be pleasurable or painful. Whilst yoga psychology fully acknowledges the strength of the pleasure principle -- the propensity to be drawn towards pleasurable sensations as if by a magnet and to be repelled by painful ones -- it denies its relevance to real individuation as a moral agent, a Manushya, whose name comes from manas, 'mind', the root of which is man, 'to think'. Self- emancipation, the culmination in yoga of self-transcendence, requires the complete subordination of the pleasure-pain principle to the reality principle. Reality, in this view, has nothing to do with involuntary change, the inherent propensity of prakriti, matter, and not purusha, spirit, whilst pleasure and pain are necessarily bound up with conditioning and change. This is why the most attractive states of mind seem so readily and recurrently to alter into the most repugnant states. In general, mental modifications obscure and obstruct the intrinsically blissful nature of pure consciousness, the serene state of mind of the "spectator without a spectacle". 

The five types of mental modifications are: correct cognition, based on direct perception, valid inference and verbal testimony; misconception, based upon something other than itself, namely the five kleshas or sources of sorrow -- ignorance, egoism, attachment, hate and the fear of death, according to the Yogabhashya; fantasy, engendered by words and concepts, when and to the degree that they do not refer to reality; sleep, which occurs when other modifications cease and the mind is emptied of mental contents; and memory, which is the result of clinging to, or at least not letting go of, objects or images of subjective experiences. The chittavrittis can be diagrammatically depicted as follows: 
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Although this array of mental modifications is easy to outline, its implications are extensive and radical. When Patanjali included correct cognition amongst the mental modifications, he was adhering to strict theoretical and practical consistency. He was concerned to deny that mundane insight, discursive thought and even scriptural authority can free the mind from bondage to delusion and suffering. Yet without a preliminary apprehension of yoga philosophy, how could one adopt its methods and hope to achieve its aims? In part the answer lies in a proper grasp of the pervasiveness of maya or illusion. If everything that conceals the changeless Real is maya, then the human being who seeks to know the Real by conventional methods is trapped in some sort of metaphysical split or even schizophrenia. Philosophers from the pre-Socratics and Platonists to Descartes and Spinoza recognized that a substance cannot become what it is not. To say that human beings are intrinsically capable of attaining kaivalya, self-emancipation or transcendence of maya, is to affirm that they are quintessentially what they seek. Their inmost nature is one with the Real. On the other hand, to say that they have to strive in earnest to realize fully what they essentially are implies that they have allowed themselves to become captive to maya through persistent self-limitation. 

Given this delusive condition, the mere temporary cessation of modifications, such as occurs in sleep, will not help to liberate man's immortal spirit. As maya is pervasive illusion, humanity as it knows itself is a part of it. Ignorant or involuntary withdrawal from its action only makes it unconscious, and this is why sleep is classed as one of the chittavrittis. Rather, one has to master the rules of maya and learn how to extricate oneself gradually from it. Otherwise, one only makes random moves, embedding oneself in deeper ignorance and greater suffering. Patanjali taught that deliverance can only come through abhyasa, assiduous practice, and vairagya, dispassionate detachment. Abhyasa is the active opposite of passive sleep, and vairagya frees one from all attachments, including the kleshas, which induce misconceptions. Together, these two mirror in the world of change that which is changeless beyond it. In the language of the Isha Upanishad, one has to find the transcendent in the immanent, and for Patanjali, abhyasa and vairagya constitute exactly that mode of awareness. 

For Patanjali, however, abhyasa is not just striving to do something; it is rather the effort to be something. "Abhyasa is the continuous effort to abide in a steady state." According to the Yogabhashya, abhyasa is the attempt to preserve prashantavahita, continuity of mind or consciousness which is both fully awake and without fluctuations. Like all such spiritual exercises, abhyasa becomes richer, more refined and more relaxed with persistence that comes from repeated effort, moral earnestness and joyous devotion. Abhyasa is the constant criterion for all effort, and the indispensable tool, whenever and however taken up. 

Vairagya cannot be merely passive disinterest in the content of experience any more than sleep can substitute for wakeful serenity. It is true detachment whilst being fully aware of the relative significance of objects, and this element of self-conscious maintenance of calm detachment is exactly what makes it real vairagya. Through vairagya, one comes to know the world for what it is because one recognizes that every object of sense, whether seen or unseen, is an assemblage of evanescent attributes or qualities (gunas) of prakriti, whereas the enduring reality, from the standpoint of the seeker for emancipation, is purusha, the Self of all. Shankaracharya stated: "The seer of purusha becomes one who is freed from rejecting or accepting anything.... Detachment is extreme clarity of cognition." 

Abhyasa and vairagya are fused in the intense yet serene mental absorption known as samadhi. Patanjali characterized samadhi (which means 'concentration', 'contemplation' and 'meditation', depending on the context) in relation to a succession of stages, for if samadhi signifies a specific state, the contemplative seeker would either abide in it or fail to do so. But Patanjali knew that no one can suddenly bridge the gap between fragmented, distracted consciousness and wholly unified meditation. Rather, concentration (samadhi) proceeds by degrees for one who persists in the effort, because one progressively overcomes everything that hinders it. In the arduous ascent from greater degrees of relative maya towards greater degrees of reality, the transformation of consciousness requires a calm apprehension of those higher states. The conscious descent from exalted planes of being requires the capacity to bring down a clearer awareness of reality into the grosser regions of maya. Continuous self-transformation on the ascent must be converted into confident self-transmutation on the descent. 

Patanjali saw in the evolving process of meditation several broad but distinct levels of samadhi. The first is sanprajnata samadhi, cognitive contemplation, in which the meditator is aware of a distinction between himself and the thought he entertains. This form of meditation is also called sabija samadhi, or meditation with a seed (bija), wherein some object or specific theme serves as a focal point on which to settle the mind in a steady state. Since such a point is extrinsic to pure consciousness, the basic distinction between thinker and thought persists. In its least abstracted form, sanprajnata samadhi involves vitarka (reasoning), vichara (deliberation), ananda (bliss) and asmita (the sense of 'I'). Meditation is some sort of bhavana, or becoming that upon which one ponders, for consciousness identifies with, takes on and virtually becomes what it contemplates. Meditation on a seed passes through stages in which these types of conditioning recede and vanish as the focal point of consciousness passes beyond every kind of deliberation and even bliss itself, until only asmita or the pure sense of 'I' remains. Even this, however, is a limiting focus which can be transcended. 

Asanprajnata samadhi arises out of meditation on a seed though it is itself seedless. Here supreme detachment frees one from even the subtlest cognition and one enters nirbija samadhi, meditation without a seed, which is self-sustaining because free of any supporting focalization on an object. From the standpoint of the succession of objects of thought -- the type of consciousness all human beings experience in a chaotic or fragmentary way and a few encounter even in meditation on a seed -- nirbija samadhi is nonexistence or emptiness, for it is absolutely quiescent consciousness. Nonetheless, it is not the highest consciousness attainable, for it is the retreat of mind to a neutral (laya) centre from which it can begin to operate on a wholly different plane of being. This elevated form of pure consciousness is similar to a state experienced in a disembodied condition between death and rebirth, when consciousness is free of the involvement with vestures needed for manifestation in differentiated matter. Just as an individual becomes unconscious when falling into deep dreamless sleep, because consciousness fails to remain alert except in conditions of differentiation, so too consciousness in a body becomes unconscious and forgetful of its intrinsic nature on higher planes. Samadhi aims to restore that essential awareness self-consciously, making the alert meditator capable of altering planes of consciousness without any loss of awareness. 

For earnest practitioners, Patanjali taught, samadhi is attained in several distinct but interrelated ways -- through shraddha (faith), virya (energy), smriti (retentiveness) and prajna (intellectual insight) -- which are vital prerequisites for the metapsychological yoga of samadhi. Shraddha is the calm and confident conviction that yoga is efficacious, coupled with the wholehearted orientation of one's psychic, moral and mental nature towards experiential confirmation. Undistracted shraddha of this sort leads naturally to virya, energy which releases the resolve to reach the goal and the resourceful courage needed to persist in seeking it. In The Voice of the Silence, an ancient text of spiritual discipline, virya is viewed as the fifth of seven keys required to unlock seven portals on the path to wisdom. In this text, virya follows upon dana, shila, kshanti and viraga (vairagya) -- charity, harmony in conduct, patience, and detachment in regard to the fruits of action -- all suggesting the hidden depths of shraddha which can release dauntless energy in the pursuit of Truth. 

Smriti implies the refinement of memory which helps to extract the essential lesson of each experience without the needless elaboration of irrelevancies. It requires the perception of significant connections and the summoning of full recollection, the soulmemory stressed by Plato wherein one awakens powers and potentialities transcending the experiences of a lifetime. Prajna, released by such inner awakenings, enables consciousness to turn within and cognize the deeper layers of oneself. Seen and strengthened in this manner, one's innate soul-wisdom becomes the basis of one's progressive understanding of the integral connection between freedom and necessity. In time, the 'is' of external facticity becomes a vital pointer to the 'ought' of the spiritual Path and the 'can' of one's true self-hood. 

Supreme meditation, the most complete samadhi, is possible for those who can bring clarity, control and imaginative intensity to daily practice. Yet Patanjali's instructions, like those of an athletic coach who guides the gifted but also aids those who show lesser promise, apply to every seeker who sincerely strives to make a modest beginning in the direction of the highest samadhi as well as to those able to make its attainment the constant target of their contemplations. He spoke explicitly of those whose progress is rapid but also of those whose efforts are mild or moderate. An individual's strivings are stimulated to the degree they recognize that they are ever reaching beyond themselves as they have come to think of themselves through habit, convention, weakness and every form of ignorance. Rather than naively thinking that one is suddenly going to surmount every obstacle and obscuration in one's own nature, one can sedulously foster bhakti, total devotion and willing surrender to Ishvara, the Supreme Spirit immanent in all souls, even if one has hardly begun to grasp one's true self- hood. Such sustained devotion is ishvarapranidhana, the potent invocation of the Supreme Self through persistent surrender to It, isomorphic on the plane of consciousness with abnegation of the fruits of all acts to Krishna on the plane of conduct, as taught in the Bhagavad Gita. 

Ishvara is saguna brahman, the supreme repository of all resplendent qualities, in contrast to nirguna brahman, the attributeless Absolute. Ishvara is purusha, "untouched by troubles, actions and their results" (I.24), immanent in all prakriti. Cherishing the one source of all is the means by which one moves through degrees of samadhi, culminating in the complete union of the individual and the cosmic, the state of kaivalya or isolation. Like Kether, the crown in the Kabbalah, Ishvara is at once the single motivating force behind the cosmic activity of prakriti and the utterly transcendent (nirguna) purusha or pure spirit. What exists in each human soul as the latent bud of omniscience is awakened and it expands into the realm of infinitude in Ishvara itself. Untouched by time and therefore untrammelled by ordinary consciousness which is time-bound, Ishvara is the supreme Initiator of all, from the ancient Rishis to the humble disciple sitting in meditation. Ishvara is OM, the primal sound, the basic keynote of all being, the source of the music of the spheres, mirrored in the myriad manifestations of prakriti. Surrender to Ishvara is aided by the silent repetition of the sacred OM and by deep meditation upon its mystery and meaning. When bhakti flows freely in this rapturous rhythm, consciousness readily turns inward and removes all hindrances to progress in samadhi. 

Surrender to the luminous core of one's consciousness, which is more powerful than one's strongest proclivities, initiates a mighty countervailing force against the cumulative momentum generated by the chittavrittis. As the mind has grown accustomed to indulge, identify with and even cherish ceaseless modifications, any attempt to check those modifications runs against the self-reproducing tenacity of longestablished habits, impressions and tendencies. The chittavrittis are virtually infinite in their discrete manifestations and yet are amenable to broad classification on the basis of essential traits. The hindrances which aggravate mental distraction, fragmented consciousness and continual modification are disease, dullness, doubt, heedlessness, indolence, addiction to objects of sense, distorted perception, and failure to stabilize the mind in any particular state. Though distinct from each other, these distractions are all accompanied by sorrow (duhkha), depression, bodily agitation and irregular breathing. They can, however, be most effectively eliminated through abhyasa, or constant practice of a single truth or principle. Whilst any profound truth which deeply moves one can be chosen, to the degree that it is true -- and so to the degree that it is efficacious over time -- it is ekatattva, the one principle, which in Sankhya philosophy is purusha or pure spirit. 

Overcoming mental obstructions through abhyasa in respect to one principle requires the progressive purification of the mind, freeing it from the froth and dross of old patterns fostered by feeble and fickle attention. Most seekers typically find easiest and most effective a concerted effort to expand the feeling of friendliness towards all beings, compassion for every creature, inward gladness and a cool detachment in regard to pleasure and pain, virtue and vice. On the physical plane of human nature, one can learn to make one's breathing calm and even, steady and rhythmical. Through intense concentration, one can begin to awaken subtler perceptions which are not subject to hindrances in the way the ordinary sense-organs are, to an almost grotesque extent. One may even activate a spark of buddhi, pure insight and deep penetration, sensing the vast ocean of supernal cosmic light which interpenetrates and encloses everything. Some seekers will find it more feasible to contemplate the lustrous splendour of a mythic, historical or living being who is a paragon of supreme self-mastery. Others may benefit by brooding on flashes of reminiscence that recur in dreams or come from deep dreamless sleep. Patanjali also pointed out that one could gain mental stability by meditating intently upon what one most ardently desired. In the words of Charles Johnston, "Love is a form of knowledge", when it is profound and sacrificial, constant and unconditional. 

All such efforts to surmount the hindrances which distract the mind are aids to deep meditation, and when they have fully worked their benevolent magic, the becalmed mind becomes the effortless master of everything which comes into the horizon of consciousness, from the atomic to the infinite. When all the hindrances disappear, mental modifications cease and the mind "becomes like a transparent crystal, attaining the power of transformation, taking on the colour of what it rests on, whether it be the cognizer, the cognized or the act of cognition".(I.41) When the mind is distracted through discursive trains of thought, it tends to oscillate between passive disorientation and aggressive attempts to conceal its ignorance through contentious and partisan fixations. But when the memory is purged of external traces and encrusted conditionality, and the mind is withdrawn from all limiting conceptions -- including even its abstract self-image, thus focussed solely on ekatattva, truth alone -- it is free from obscuration, unclouded (nirvitarka), and sees each truth as a whole. It notices the subtle elements behind shifting appearances, including the noumenal, primordial and undifferentiated sources and causes of all mental modifications. This serene self-emancipation of consciousness is called sabija samadhi, meditation with a seed, the fulcrum for gaining all knowledge. In this sublime condition, the mind has become as pellucid as crystal and mirrors the spiritual light of purusha, whence dawns direct insight (prajna) into the ultimate Truth. 

Unlike other methods of cognizing truth -- which concern this or that and hence are involved with samvritti satya, relative truths, though truths nonetheless -- prajna has but one single object for its focus, the Supreme Truth itself (paramartha satya). Its power displaces and transcends all lesser forms of truth, exiling them permanently from consciousness. Beyond this lies only that indescribable state called nirbija samadhi, meditation without a seed, wherein the mind lets go of even Truth itself as an object. When the mind ceases to function, the Yogabhashya teaches, purusha becomes isolated, pure and liberated. Mind has become the pure instrument that guides the soul ever closer to that threshold where, when reached, spirit steps from false finitude into inconceivable infinitude, leaving the mind behind, passing into kaivalya, total isolation or supreme freedom. The last psychic veil is drawn aside and the spiritual man stands with unveiled vision. As M.N. Dvivedi commented, "The mind thus having nothing to rest upon exhausts itself. . . and purusha alone shines in perfect bliss and peace." "The Light", I.K. Taimni remarked, "which was up to this stage illuminating other objects now illuminates Itself, for it has withdrawn beyond the realm of these objects. The Seer is now established in his own Self." 

Having depicted the entire path leading from ignorance and bewilderment to beatific illumination, Patanjali saw only two tasks remaining: (1) to explain in detail the diverse means for attaining concentration and meditation, and (2) to elucidate the idea of kaivalya or isolation, insofar as it is possible to convey it through words. 

Hermes, February 1989 Raghavan Iyer 



The Yoga Sutras - V



Sadhana Pada

A person without self-discipline cannot attain perfection in yoga.... An undisturbed course of self-purificatory conduct should be practised. 

Yogabhashya 


Patanjali initiated his teaching concerning praxis by calling attention to the three chief elements in the discipline of yoga: tapas, austerity, self-restraint and eventually self-mastery; svadhyaya, self-study, self-examination, including calm contemplation of purusha, the Supreme Self; and ishvarapranidhana, self-surrender to the Lord, the omnipresent divine spirit within the secret heart. The threefold practice or sadhana can remove the kleshas or afflictions which imprison purusha and thus facilitate samadhi or meditative absorption. This arduous alchemical effort was summed up succinctly by Shankaracharya: "Right vision (samyagdarshana) is the means to transcendental aloneness (kaivalya).... Yoga practice, being the means to right vision, comes before it.... Ignorance is destroyed when directly confronted by right vision." The kleshas, though varied in their myriad manifestations, are essentially five: avidya, ignorance; asmita, egoism; raga, attachment; dvesha, aversion; and abhinivesha, tenacious clinging to mundane existence. Ignorance, however, is the broad field in which all the other kleshas arise, because they are no more than distinct specializations of ignorance. 

Ignorance is a fundamental inverted confusion which mistakes prakriti for purusha, the false for the true, the impure for the pure, and the painful for the pleasurable a persisting malaise which might have been difficult to comprehend in the past but which is now a familiar condition in contemporary psychology. Springing from fundamental ignorance, egoism (asmita) confuses the potency of the Seer (purusha) with the power of sight (buddhi). Attachment (raga) is the pursuit of what is mistaken to be pleasurable, whilst aversion (dvesha) flees from what is believed to be painful. These two constitute the primary pair of opposites on the psychological level in the field of ignorance, and all other pairs of opposites are derived from them. Clinging to phenomenal existence (abhinivesha) is the logical outcome of the operation of ignorance, and once aroused is self-sustaining through the inertia of habit, so that countervailing measures are needed to eradicate it, together with the other kleshas. 

Through ignorance (avidya) there is an obscuration of the cosmic Self (purusha), a fundamental misidentification of what is real, a persistent misconception which carries its own distinct logic within the complex dialectic of maya: 
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Since the kleshas are engendered by a persistent error, at root mistaking prakriti for purusha, or attributing the essential characteristics of purusha to one or another aspect of prakriti, they can be eliminated only by a radical reversal of the downward tendency of alienation and retreat from truth. This fundamental correction, as far reaching as the entrenched habit of inversion which necessitates it, is dhyana, meditation, together with the mental and moral exercises which strengthen it. To say, as Hindu and Buddhist thinkers alike assert, that karma is rooted in avidya is to imply that the ramifying results of karma now experienced, or yet to be experienced in a future incarnation, are all rooted in the kleshas. 

In the graphic language of spiritual physiology, the kleshas constitute a psychic colouring or peculiar obsession which forms a persisting matrix of karma, the results of which must eventually be experienced, and also creates mental deposits which channel mental energies into repeatedly reinforcing the kleshas. Dhyana alone can effectively eradicate these mental deposits while providing the clear detachment (vairagya) and cool patience (kshanti) to exhaust and dissolve the karmic matrix over time. As long as the kleshas remain, involuntary incarnation into bodies captive to the pleasure pain principle is inescapable. Elation and depression are the inevitable effects of such embodiment. Since these are the product of egoism and the polarity of attraction and aversion, rooted in ignorance and resulting in the tenacious clinging to mundane existence, the discerning yogin comes to see that the truth of spiritual freedom and the rapture of limitless love transcend the kleshas entirely. All karma brings discord and distress, including the insistent pains of loss and gain, growth and decay. 

Karma means parinama, change, and this invariably induces the longing to recover what is receding, to enhance what is emerging, or to sustain a static balance where no thing can endure. To be drawn to some objects and conditions and to be disinclined towards others is indeed to foster tapa, anxious brooding over what might be lost or what one might be forced to encounter. All experiences leave residual impressions, samskaras, which agitate the mind and stimulate desires to have or to avoid possible future experiences. In general, the gunas or root qualities of prakriti -- sattva, rajas and tamas: luminosity, action and inertia; purity, restlessness and languor; or harmony, volatility and fixity persist in ceaselessly shifting permutations which continually modify the uncontrolled mind. For these reasons, Patanjali taught, all life without spiritual freedom is fraught with sorrow. Through yoga, it is not possible to avoid consequences already set in motion, but it is feasible to destroy the kleshas and thereby remove the causal chain of suffering. 

Metaphysically, buddhi, intuitive intellect, is closer to purusha than any other aspect of prakriti. Nonetheless, buddhi is still what is seen by purusha, the Perceiver, and it is through confounding the Perceiver with what is perceived at the super-sensuous level that suffering arises. Prakriti, consisting of the gunas, is the entire field, enclosing the objective world and the organs of sensation. It exists solely for the sake of the soul's education and emancipation. The Yogabhashya teaches that identification of the Perceiver with the seen constitutes experience, "whilst realizing the true nature of purusha is emancipation". In the realm of prakriti, wherein the Perceiver is captive to the ever- changing panorama of Nature, the gunas, which may be construed as the properties of perceptible objects but which are really propensities from the standpoint of psycho-mental faculties, act at every level of conscious awareness. 

At the level of differentiated consciousness, vitarka, wherein the mind scrutinizes specific objects and features, the gunas are particularized (vishesha). When consciousness apprehends archetypes, laws and abstract concepts (vichara), the gunas are archetypal (avishesha). When the gunas are discerned as signs and signatures (linga), objects are resolved into symbols of differentiation in a universal field of complete objectivity, and consciousness experiences ecstasy (ananda). Though discrete, objects are no longer distinguished in contrast to one another or through divergent characteristics; they are distinct but seen as parts of a single whole. They are apprehended through buddhi or intuitive insight. 

The gunas are alinga -- signless, irresolvable, undifferentiated -- and lose their distinction from consciousness itself when objects dissolve in the recognition that consciousness and its modifications alone constitute the noumenal and phenomenal world. Hence, pure consciousness (lingamatra), which is the simple, unqualified sense of 'I', subsists in a pristine noumenal condition (alinga) wherein it does not witness the ceaseless operation of the gunas. This divine consciousness is the highest state of meditative absorption, beyond which lies complete emancipation, purusha without any tincture of prakriti. The Perceiver is pure vision, apprehending ideas seemingly through the mind. Once final emancipation, which is the ultimate aim and purpose of all experience, is attained, purusha no longer encounters the confusion of spirit and matter through mental modifications. As experience, correctly understood, culminates in eventual self-emancipation, kaivalya, Patanjali held that "the very essence of the visible is that it exists for the sake of the Seer, the Self alone" (II.21). 

The world does not vanish for all others when a man of meditation attains kaivalya; they remain in confusion until they also attain the same utterly transcendent state of awareness. Here Yoga philosophy exhausts its conceptual and descriptive vocabulary. Whether one asserts that there is an indefinite number of purushas, each capable of attaining kaivalya, or one states that purusha attains kaivalya in this instance but not that, is a matter of indifference, for one perforce invokes enumeration, time and space terms properly applying to prakriti alone to characterize a wholly transcendent reality. The pervasive existential fact is that prakriti persists so long as there are beings trapped through ignorance, and the vital psychological truth is that no being who attains the transcendent (taraka) reality of unqualified, pure purusha can do so vicariously for another. Through their hard-won wisdom and compassion, emancipated seers and sages can point the way with unerring accuracy. They know how to make their magnanimous guidance most effective for every human being, but each seeker must make the ascent unaided. 

If the cosmos as considered in contemporary physics resolved itself into a condition of undisturbed entropy, or if, in the language of Sankhya, the gunas achieved total and enduring equilibrium, Nature (prakriti) would cease to exist, since there would be nothing to be perceived. Ignorance and its inseparable concomitant, suffering, arise from a broken symmetry in Nature. In contemporary thought there is no adequate explanation for the origin of that 'cosmic disaster', for the emergence of sentience is said to occur within the broken symmetry. If the scientific community were trained to use the language of Sankhya and Yoga philosophy, it would have to speak of the origin of purusha, consciousness, within the evolutionary permutations and convolutions of prakriti. Sankhya and Yoga teach, however, that purusha, sempiternal and independent, perceives prakriti and indirectly gives rise to the broken symmetry itself, the anti-entropic condition which is the activity of the gunas. For Patanjali, prakriti must necessarily exist, for it is through experience conjunction with prakriti that purusha knows itself as it is. But when purusha wrongly apprehends prakriti, as it must until it knows itself truly as it is, ignorance and all the entangling kleshas arise. When purusha attains kaivalya, emancipation, it sees without error, and this is gained through experience in self-correction and self-mastery. From the highest standpoint, this means that purusha preserves its freedom and intrinsic purity by avoiding mistaken assumptions and false conclusions. From the standpoint of any individual involved in prakriti, unbroken discriminative cognition (vivekakhyati) is the sole means to emancipation, for it releases the abiding sense of reality (purusha) in him. The dual process of removing the kleshas and reflecting on the Self (purusha) assures the progressive and climactic attainment of emancipation (kaivalya) such that ignorance does not arise again. 

Having delineated the path to kaivalya, Patanjali discoursed in some detail on the seven successive stages of yoga which lead to samadhi, full meditative absorption, but he insisted that, even though each stage must be passed in succession, truth and wisdom dawn progressively upon the aspirant to stimulate his endeavour. Yoga is successive, gradual and recursive, the path of ascent which alone leads from darkness to light, from ignorance to transcendental wisdom, from death and recurring rebirth to conscious immortality and universal self-consciousness. Although the stages through which consciousness must ascend are sequential in one sense, the practice of Taraka Raja Yoga involves eight limbs or aspects which are logically successive but ethically and psychologically simultaneous. In fact, one can hardly pursue one part of Patanjali's eight-limbed yoga (ashtangayoga) without also attending to its other divisions. Just as a human being, despite his ignorance, is an integrated whole, so too ashtangayoga, despite its logical sequence, is an integral unity. Patanjali enumerated the eight (ashta) limbs (anga) of this Taraka Raja Yoga as five which concern karma and lay the foundation for meditation, and three which constitute meditation itself: restraint (yama), binding observance (niyama), posture (asana), regulation of breath (pranayama), abstraction and withdrawal from the senses (pratyahara); concentration (dharana), contemplation (dhyana) and complete meditative absorption (samadhi). 

The yamas or restraints are five, constituting a firm ethical foundation for spiritual growth, starting with ahimsa (nonviolence) and including satya (truth), asteya (nonstealing), brahmacharya (continence) and aparigraha (nonpossession). Shankaracharya held that ahimsa -- nonviolence, harmlessness, defencelessness in Shelley's phrase -- is the most important of the yamas and niyamas, and is the root of restraint. Like all constraints and observances, ahimsa must not be interpreted narrowly but should be seen in its widest sense. For Shankaracharya, this meant that ahimsa should be practised in body, speech and mind so that one avoids harming others in any way, even through an unkind thought. Ahimsa can be taken to include the classical Greek sense of sophrosyne, a sense of proportion which voids all excess, the state of mind which can avoid even unintentional harm to a single being in the cosmos. In employing ahimsa as a talismanic tool of political and social reform, Gandhi exemplified the central importance and far-reaching scope of ahimsa. For Patanjali, however, ahimsa and the other yamas and niyamas constitute the daily moral discipline needed to pursue Taraka Raja Yoga. Taraka Raja Yoga is not a narrowly technical or specialized practice to be added to other instrumental activities in the world; it is rather the indispensable means for radically transforming one's essential perception of, and therefore one's entire relation to, the world. From the standpoint of Self-knowledge, which is ultimate gnosis, there are no greater disciplines. Hence the yamas are not altered by condition and circumstance, social class or nationality, nor by time nor the actual level of spiritual attainment. Together they constitute the awesome mahavrata or Great Vow, the first crucial step to true spiritual freedom. 

The niyamas or binding observances are also five, constituting the positive dimension of ethical probity. They are shaucha (purity), santosha (contentment), tapas (austerity, self-discipline), svadhyaya (self-study) and ishvarapranidhana (surrender to the Lord). Like the yamas, the niyamas cannot be fully grasped as specific and bounded concepts. First of all, they should be seen as evolving conceptions -- for example, purity of thought is deepened through purity of conduct -- and then they will rapidly unfold subtler levels of meaning as the aspirant attains more intensive depths of meditation. Purity of volition is thus ever enriched and refined. The greatest obstacles to the restraints and binding observances are those thoughts which run in the opposite direction -- thinking of impure things or acts, wishing to do harm for a perceived injustice, self-indulgence, self-deception and self-assertion. Such illicit and destructive thoughts are perverse precisely because they belie and defeat the initial commitment to the yamas and niyamas. Instead of suppressing such scattered thoughts or wallowing in hideous self-pity, one must firmly and deliberately insert into the mind their potent opposites -- love for hate, tenderness for temerity, sweetness for spite, virile confidence for the devilry of self-doubt, authentic self-conquest for compulsive self-indulgence. Thus what begins as a shrewd defence against deleterious thoughts becomes a deft substitution of one kind of thought for another and results in sublimation, the skilful transformation of the tonality and texture of consciousness. Strict and consistent measures are needed to deal with subversive thoughts, not in order to repress them or to hide guilt for having them, but only because they induce depression and self-loathing, with predictable and pathetic consequences. Facing unworthy thoughts firmly, and thereby exorcising them, is to free oneself from their nefarious spell. 

When any object is forcibly confined, it exerts crude pressure against its external constraints. In the ethical realm, effortless self-restraint produces a powerful glow of well-being which others can appreciate and even emulate. When, for example, one is established in ahimsa, others do become aware of an encompassing and inclusive love, and latent or overt hostility dissolves around one's radius of benevolence. Satya, truth, is the path of least resistance amongst the shifting ratios of the gunas, and when one is clearly established in truth, the predictable consequences of thought, word and deed are constructive and consistent. Similarly, strengthening oneself through asteya (nonstealing), one desists from every form of misappropriation, even on the plane of thought and feeling, and discovers what is apposite on all sides. Nature protects and even provides for those who do not appropriate its abundant resources. Brahmacharya, selfless continence in thought and conduct, fosters vitality and vigour. Aparigraha, nonpossessiveness, promotes noetic insight into the deeper meaning and purpose of one's probationary sojourn on earth. 

Expansiveness too has its compelling effects. Shaucha, inward and outer purity, protects the mind and body from moral and magnetic pollution, and prevents one from tarnishing or misusing others. One acquires a dependable degree of serenity, control of the senses and one-pointedness in concentration, thus preparing oneself for the direct apprehension of purusha, the Self. Santosha, deep contentment, assures satisfaction not through the gratification of wants (which can at most provide a temporary escape from frustration), but rather through the progressive cessation of craving and its prolific yearnings and regrets. Tapas, austerity, penance or self-discipline, removes pollution inherited from one's own past and releases the full potentials of mind, senses and body, including those psychic faculties mistakenly called supernormal only because seldom developed. Svadhyaya, self-study, calls for careful study and calm reflection, including the diligent recitation and deep contemplation of texts, thus giving voice to potent mantras and sacred utterances. It achieves its apotheosis through direct communion with the ishtadevata, the chosen deity upon whom one has concentrated one's complete attention, will and imagination. This exalted state readily leads to ishvarapranidhana, one-pointed and single-hearted devotion to the Lord. Such devotion soon deepens until one enters the succeeding stages of meditative absorption (samadhi). 

With the firm foundation of yamas and niyamas, one can begin to benefit from the noetic discipline of intense meditation and become modestly proficient in it over a lifetime of service to humanity. Since the untrained mind is easily distracted by external and internal disturbance, real meditation is aided by an alert and relaxed bodily vesture. To this end, a steady posture (asana) is chosen, not to indulge the acrobatic antics of the shallow Hatha Yogin, but rather to subdue and command the body, whilst retaining its alertness and resilience. The correct posture will be firm and flexible without violating the mind's vigorous concentration and precise focus. Once the appropriate asana is assumed by each neophyte, the mind is becalmed and turned towards the Infinite, becoming wholly impervious to bodily movement and change, immersed in the boundless space of the akashic empyrean. Thus the impact of the oscillating pairs of opposites upon the volatile brain mind, captivated by sharp contrasts and idle speculations, and the agitation of the body through recurring sensations are at least temporarily muted. In this state of serene peace, the effortless regulation of rhythmic breath (pranayama) becomes as natural as floating on the waters of space. Just as the mind and body are intimately interlinked at every point, such that even holding a firm physical posture aids the calming of the mind, so too pranayama points to silent mental breathing as well as smooth respiration. 

Prana, which includes the solar life-breath, is the efflux of the constant flow of cosmic energy, regulated by the ideation of purusha and radiating from the luminous substance of pure prakriti. From the nadabrahman the Divine Resonance and perpetual motion of absolute Spirit and the global respiration of the earth reverberating at its hidden core, its slowly rolling mantle and its shifting crust, to the inspiration and expiration of every creature in the cosmos, the ocean of prana permeates and purifies all planes of being. In the human constitution, irregular, spasmodic or strained, uneven breathing can disturb the homeostatic equilibrium of the body and cause fragmented, uncoordinated modes of awareness. Proper breathing oxygenates the physical system optimally, and also aids the mind in maintaining a steady rhythm of unbroken ideation, fusing thought, will and energy. Pranayama begins with deliberate exhalation, so that the lungs are generously emptied and the unusable matter expelled into them is made to exit the bodily temple. Thereupon, slow inbreathing invites oxygen to permeate the entire lung system and penetrate the blood, arteries, nerves and cells. Holding the breath in a benevolent pause permits the respiratory system to adjust gently to the next phase of oxygenation and detoxification. When these rhythmic movements are marked by due measure and proportion, mantramically fused into the inaudible OM, there is a distinct improvement in psychophysical health and a remarkable increase of vigilance and vigour. 

The fourth step in pranayama transcends the physiological dimensions of respiration for which they are a preparation. The highest pranayama becomes possible when one has gained sufficient sensitivity through the earlier stages of pranayama to sense and direct the divine flow of prana throughout one's entropic psychophysical system. Then one may, through mental volition alone, fuse mental serenity and single-mindedness with psychophysical equilibrium, and also convey subtle pranic currents, charged with selfless ideation, to various padmas or vital centres (chakras) in the body. Since each of the seven padmas is precisely correlated with the corresponding state of concentrated consciousness, the fearless equipoise needed to activate these magnetic centres and the benevolent siddhis or theurgic powers thereby released requires the commensurate and controlled alteration in the tonality and texture of consciousness. When the highest padma is effortlessly and gently touched by mind-directed prana, nonviolent consciousness simultaneously attains full samadhi. "Thus is worn away", said Patanjali, "the veil which obscures the light" (II.52), thereby pointing to the subduing of the kleshas and the neutralization of karma through the progressive awakening of discriminative insight and intuitive wisdom. 

The process of purification is not an end in itself, but the necessary condition to prepare the mind for dharana, complete concentration. Pranayama, delusive and dangerous when misappropriated for selfish purposes pursued through subtle enslavement by the kleshas, is hereby integrated into Patanjali's eight-fold yoga as a preliminary step towards subduing the restless mind, freeing it to become the servant of the immortal soul, seeking greater wisdom, self-mastery and universal self-consciousness. Pratyahara, abstraction and disassociation of sensory perception from sense-objects, is now accessible. Withdrawal of the senses from their objects of attraction does not destroy them. Rather, the subtler senses take on the plastic and fluidic nature of the serene mind itself. Without the myriad distractions of familiar and strange sense-objects, the senses become subtilized and pliant, no longer pulling consciousness towards internal images, external objects or captivating sense data. Instead, the noetic mind firmly expels images and subdues impulses, gaining sovereign mastery over them. Patanjali ended the second pada here, having shown the pathway to proper preparation for profound meditation. The significance of the last three interconnected angas or stages of yoga is indicated by the fact that Patanjali set them apart in the third pada for his authoritative exposition. 

The preparatory discipline or sadhana of the second pada has been thus strikingly extolled by Rishi Vasishtha: 

He engaged in the practice of Raja Yoga, remaining silent and graceful in countenance. He abstracted his senses from their objects as the oil is separated from the sesamum seed, withdrawing their organs within himself as the turtle contracts his limbs under his hard shell. 

With his steady mind he cast all external sensations far off from himself, as a rich and brilliant gem, shedding a coating of dust, then scattered its rays to a distance. Without coming in contact with them, he compressed his sensations within himself, as a tree in the cold season compresses its sap within its bark.... 

He confined his subdued mind in the cave of his heart, as a great elephant is imprisoned in a cavern of the Vindhya Mountain when it has been brought by stratagem under subjection. When his soul had gained its clarity, resembling the serenity of the autumnal sky, it forsook all unsteadiness, like the calm ocean unagitated by any winds. 

Yoga Vasishtha Maharamayana
Hermes, July 1988 Raghavan Iyer 



The Yoga Sutras - VI



Vibhuti Pada

Attention is the first and indispensable step in all knowledge. Attention to spiritual things is the first step to spiritual knowledge. 

Charles Johnston


Patanjali commenced the third pada of the Yoga Sutras with a compelling distinction between three phases of meditation. Dharana is full concentration, the focussing of consciousness on a particular point, which may be any object in the world or a subject chosen by the mind. The ability to fix attention is strengthened by the practice of the first five angas of Patanjali's ashtangayoga, for without some cultivation of them the mind tends to meander and drift in every direction. Dhyana is meditation in the technical sense of the term, meaning the calm sustaining of focussed attention. In dhyana, consciousness still encounters some modifications, but they all flow in one direction and are not disturbed by other fluctuations of any sort. Rather like iron -- consisting of molecules clustered together in various ways, their axes oriented in different directions -- undergoes a shift of alignment of all molecules in a single direction when magnetized, so too consciousness can become unidirectional through experiencing a current of continuity in time. 

Samadhi, broadly characterized as 'meditative absorption' or 'full meditation', signifies the deepening of dhyana until the chosen object of meditation stands alone and consciousness is no longer aware of itself as contemplating an object. In samadhi consciousness loses the sense of separateness from what is contemplated and, in effect, becomes one with it. Like a person wholly lost in their work, "the object stands by itself", in the words of the Yogabhashya, as if there were only the object itself. Although these three phases can be viewed as separate and successive, when they occur together in one simultaneous act they constitute sanyama, serene constraint or luminous concentration. The novice who nonetheless is capable of entering samadhi may take a long time to move from dharana to deep samadhi, because he experiences the entire movement as a radical change in consciousness. But the adept in sanyama can include all three in a virtually instantaneous act, thus arousing the ability to move from one object of contemplation to another almost effortlessly. 

Prajna, cognitive insight, the resplendent light of wisdom, or intuitive apprehension, comes as a result of mastering sanyama. Although prajna is the highest level of knowledge to which philosophy can aspire, it is not the supreme state, for it halts at the threshold of vivekakhyati, pristine awareness of Reality, which can be neither articulated nor elucidated. Sanyama, Patanjali taught, is not completely mastered all at once. Rather, once sanyama is attained, it is strengthened in stages by deft application to different objects and levels of being. Each such application reveals the divine light as it manifests in that context, until the adept practitioner of exalted sanyama can focus entirely on purusha itself. In sanyama the patient aspirant glimpses the divine radiance, the resplendent reflection of purusha, wherever he focusses attention, but in time he will behold only purusha. In the Bhagavad Gita, Krishna asked Arjuna to see Himself in all things, but in the climactic cosmic vision, Arjuna witnessed the cosmic form (vishvarupa) of the Lord. Sanyama is wholly internal, whilst the first five yoga practices are external. Though all the angas are crucial to yoga, the last three, harmoniously synthesized in sanyama, constitute yoga proper. Since this is the central aim of everything stated so far in the Yoga Sutras, sanyama received considerable emphasis from Patanjali. 

Nirodha, restraint, cessation or interception, is essential to sanyama because it is concerned neither with different states nor objects of consciousness, but chiefly with the process of transformation or replacement of the contents of consciousness. In sanyama the definite shift from one object of attention to another -- and these can be wholly abstract and mental objects -- involves a change of mental impression. As an object fades from mental view, another appears on the mental horizon to take its place. But like the pregnant moment just before dawn, when night is fleeing and the first light of day is sensed but has not yet shown itself, there is a suspended moment when what is fading has receded and the new object of focus is yet to appear. This is nirodhaparinama, the moment, however fleeting, between successive modifications when, according to the Yogabhashya, "the mind has nothing but subliminal impressions". (III.9) Should the mind lose its alertness at just that point, it would fall into a somnolent state, for in sanyama, consciousness is wholly absorbed in the object of consciousness, whilst in nirodhaparinama that object has vanished. But if it remains fully awake, it gains a powerful glimpse of the tranquil state of nonmodification, and may thus pass through the laya or still point of equilibrium to enter into a higher plane. With sufficient practice, the yogin learns to extend nirodha and abide in it long enough to initiate this transition. The less accomplished, if they do not get caught in the torpor of the penultimate void, may notice the passage of nirodha as a missed opportunity. With persistent effort, the yogin learns to remain in nirodha, relishing the peaceful, smooth flow of cosmic consciousness and reaching the highest samadhi. 

Samadhiparinama, meditative transformation, occurs when nirodha is experienced not simply as a negation of objects of consciousness but rather as a positive meditation on nothingness. One-pointedness of consciousness has been so mastered through the progressive displacement of all distractions that ekagrata, one-pointedness, alone subsists, and this becomes ekagrataparinama, total one-pointedness. It is as if the seed of meditation, first sought and recovered every single time the mind wandered and was sharply brought back to a focus, then firmly fixed in focus, had been split asunder until nothing remained but the empty core upon which the mind settles peacefully. Here the besetting tendency to fluctuate has become feeble, whilst the propensity to apply restraint is strong. Since all states of consciousness are necessarily correlated with states of matter, both being products of the gunas stimulated to action by the presence of purusha, the depiction of consciousness also pertains to matter. The powerful transformation of consciousness is precisely matched in the continual transformations of matter, though the ordinary eye fails to apprehend the critical states in the transformation of matter, just as it remains largely unaware of nirodha. Nonetheless, there is a single substratum, dharmin, which underlies all change, whether in consciousness or in matter, and this is prakriti, the primeval root of all phenomena. For Patanjali, this means that all transformations are phenomenal in respect to prakriti the prima materia in its essential nature, and, like purusha, ever unmodified. The ceaseless fluctuations of mind and world are merely countless variations of succession owing to alterations of cause. Realizing this, the yogin who has mastered sanyama, and thereby controls the mind at will, can equally control all processes of gestation and growth. 

Having elucidated the nature of concentration as the sole means for discovering and transforming consciousness at all levels, Patanjali turned to the remarkable phenomenal effects possible through sanyama. Any fundamental change in consciousness initiates a corresponding change in and around one's vestures. A decisive shift in the operation and balance of the gunas, in thought, focus and awareness, reverberates throughout the oscillating ratios between the gunas everywhere. Since any significant refocussing of the mind produces dazzling insights and diverse phenomena, Patanjali conveyed their range and scope. For yoga they are not important in themselves because the goal is kaivalya, liberation, but they are vitally important as aids or obstacles on the way to achieving the goal. Patanjali could not dismiss or overlook them, since they are real enough and inescapable, and so he delineated them clearly, knowing fully that all such arcane information can be abused. One who willingly uses such knowledge to stray off the arduous path to emancipation brings misery upon himself. One who would use this knowledge wisely needs to understand the many ways one can be misled into wasting the abundant resources accessible to the yogin. Profound alterations in states of consciousness through sanyama can bring about awakened powers called siddhis, attainments, many of which may seem to be supernatural and supernormal to the average person. They are, however, neither miraculous nor supernatural, since they suspend, circumvent or violate no laws. Rather, they merely indicate the immense powers of controlled consciousness within the perspective of great Nature, powers that are largely latent, untapped and dormant in most human beings. They are suggestive parameters of the operation of the vast scope and potency of consciousness in diverse arenas of prakriti. 

Sanyama, the electric fusion of dharana, dhyana and samadhi, can release preternatural knowledge of past and future; the yogin gains profound insight into the metaphysical mystery of time. The future is ever conditioned by the past, and the past is accurately reflected in every aspect of the future. The present is strictly not a period of time; it is that ceaselessly moving point which marks the continual transition from future to past. Comprehending causality, seeing the effect in the cause, like the tree in the seed, the yogin perceives past and future alike by concentrating on the three phases of transformation experienced in the present and which, at the critical points of transformation, indicate the eternal, changeless substratum hidden behind them. Once conscious awareness is fixed beyond the temporal succession of states of consciousness, causality ceases to be experienced as a series of interrelated events -- since the succession is itself the operation of past karma -- and is perceived as an integrated whole in the timeless present. Thus past and future are seen from the same transcendent perspective as the timeless present. Freeing oneself from captivity to the mechanical succession of moments in clock time, one can rise beyond temporality and grasp causality noetically rather than phenomenally. 

Although language is often viewed as an arbitrary and conventional system of communication, interpersonal understanding and mental telepathy as well as rapport between receptive and congenial minds are based on more than mere convention. Just as time is experienced as internal to the subject when the mind is mechanical, whilst causality is not necessarily time-bound, the evolution of language cannot dispense with intersubjectivity, shared clusters of concepts, rites and rituals, habits and customs, races and cultures. The deepest meaning of sounds is subtle and elusive, dissolving meanings and expectations. The linkage connected to the possibility of speech as well as to the potency of the primordial OM, the secret name of Ishvara, is sphota, the ineffable and inscrutable meaning intimated by sounds and speech. Through sanyama, the yogin can so deftly discern sound, meaning and idea that he instantly grasps the meaning, whatever the utterance of any person. Not only does he readily understand what is said by anyone, however awkward, disingenuous or deceptive the utterance, but he also apprehends the meaning of any sound uttered by any sentient being, whether birds and beasts, insects; trees or aquatic creatures. 

The focussing power of sanyama enables the yogin to explore the subtlest impressions retained on the mental screen, and in so doing he can summon them into the light of consciousness. In this way, he can examine his entire mental inheritance and even discern previous lives. Knowing the exact correlations between states of consciousness and external conditions, he can recognize the linkage between latent memories and the traumas they induce, as well as the integral connection between past impressions and their inevitable karmic effects, thereby recollecting the patterns of previous incarnations. Similarly, by directing his yogic focus on the pratyaya or content of any mind functioning through a set of vestures, he can cognize that mental condition. Since all such mental contents are mirrored in the features and gestures of another, he can read the thoughts of another by looking at the person, and he can make the same determination by examining any portion of the expressed thought of another. Rather like a hologram, each and every aspect of an individual reflects the evolving structure of the whole being. Through sanyama, any facet of the person can reveal his psychic and mental make-up. Such attention will not, however, unveil the underlying structure of another's deepest consciousness, since that is hidden even to the person scrutinized. To discover the inward depths of the person, the yogin has to take the subject as the sole object of his sustained concentration and not merely that subject's mental contents. The ultimate question "Who are you?" can be resolved only in the way the question "Who am I?" is taken as a theme of intense meditation. 

For Patanjali, as for different schools of Indian thought and for Plato (Republic, Book VI), seeing is a positive act and not merely a passive reception of light refracted from an object in the line of sight. Seeing involves the confluence of light (an aspect of sattvaguna) from the object of sight and the light from the eye of the seer, an active power (another aspect of sattva). The yogin can direct sanyama to the form and colour of his own body and draw in the light radiating from it, centring it wholly within his mind, manas, so that the sattva from the eye of another cannot fuse with it. Thus the body of the yogin cannot be seen, for he has made himself invisible. Similarly, by meditation upon the ultimate basis of any sensory power, the element essential to that sense, and its corresponding sense-organ, the yogin can become soundless, intangible and beyond the limited range of all the bodily senses. With the proper inversion of the process, he can dampen or delete any senseimage, like glaring lights or background noise, either converting them into mild sensations or blanketing them entirely. 

If the yogin should choose to practise sanyama on his past karma, he can obtain unerring insight into every causal chain he once initiated. Recognizing which tendencies are being expended and at what rates, as well as those lines of force which cannot bear fruit in this life, he may discern the time of his death -- that point wherein the fruition of karma ensures the complete cessation of vital bodily functions. At the same time, such knowledge readily gives warnings of future events, all of which are the inevitable fruition of karma, and thus the yogin readily sees in each moment signs and portents of the future. He does not perceive, in such instances, something that is present only to his penetrating gaze. Rather, he is only reading correctly the futurity which ever lurks in present events, just as gold ore inheres in the dull rock even though only the trained eye of the prospector can see it and know it for what it is. Whilst such practical wisdom allows the yogin to foresee mental and physical conditions, he can also discern more fundamental changes which are due to the inexorable working of overlapping cycles, and, even more, he can focus on those critical points which trace the curve of potentiality for permanent spiritual change, or metanoia. 

By focussing on maitri, kindliness, or any similar grace of character, the yogin can fortify that virtue in himself, thereby increasing his mental and moral strength and becoming the shining exemplar and serene repository of a host of spiritual graces. The yogin can activate and master any power manifest in Nature and mirrored in the human microcosm, refining its operation through his vestures, honing his inward poise and inimitable timeliness in its benevolent use. Thus, by contemplating the sattva or light within, discarding the reflected lights imperfectly and intermittently transmitted through the sensory apparatus, the yogin can investigate and come to cognize every subtle thing, whether small, hidden, veiled or very distant. He can discern the atom (anu) by deploying the light within, for all light is ultimately one. Should he choose to practise sanyama in respect to the sun, he can come to know the harmonies of the solar system from the standpoint of its hidden structure as a matrix of solar energies. Further, he can know all solar systems by analogy with ours, and so his comprehension of cosmic forces expressed in, through and around the sun is more than mere familiarity with the structure of a physical system. He also grasps the architectonics -- psychic, mental and spiritual -- of all such systems. Similarly, his concentration on the moon yields insights into the intricate arrangements of the stars, since, like the moon, they are all in motion around multiple centres. By concentrating on the pole-star -- whose arcane significance is far more than what is commonly assumed on the basis of its visible locus in the sidereal vault -- he discerns the motions of the stars in relation to one another, not just on the physical plane but also as the shimmering veil of Ishvara, the manifested Logos of the cosmos. 

Directing the power of sanyama upon the soul's vestures, the yogin can calmly concentrate on the solar plexus, connected with the pivotal chakra or psycho-spiritual centre in the human constitution, and thus thoroughly grasp the structure and dynamics of the physical body. By concentrating on the pit of the throat, connected with the trachea, he can control hunger and thirst. Since hunger and thirst are physical expressions at one level of being which have corresponding correlates and functions at every level, his concentration can also affect mental and psychic cravings, since he has mastered the prana or vital energy flowing from this particular chakra. More specifically, by concentrating on the nadi, or nervecentre called the 'tortoise', below the trachea, the yogin gains mental, psychic and physical steadiness, facilitating enormous feats of strength. 

If sanyama is directed to the divine light in the head, the yogin can come to see siddhas, perfected beings. This supple light is hidden in the central sushumna nerve in the spinal column, and emanates that pristine vibration (suddhasattva) which is magnetically linked to the sun and is transmitted through the moon. Concentrating on that supernal light, the yogin can perceive those perfected beings whose luminous and translucent vestures are irradiated by the light of the Logos (daiviprakriti). Similarly, concentration on the laser light of spiritual intuition, kundalini released by buddhi, results in flashes of inward illumination. This light emanates from pratibha, the pure intellect which is self-luminous and omnidirectional, constant and complete, unconnected with earthly aims and objects. Focussing on its radiance releases taraka jnana, the transcendental gnosis which has been aptly termed 'the knowledge that saves'. This primeval wisdom is wholly unconditioned by any temporal concern for self or the external world, is self- validating and self-shining, the ultimate goal of Taraka Raja Yoga. It puts one in close communion with Ishvara whilst preserving a vital link, like a silver thread, with the world of woe, illusion and ignorance. Pratibha is that crystalline intellection exemplified by Bodhisattvas who have transcended all conditionality, yet seek to serve ceaselessly all souls trapped in the chains of bondage. By concentration on the secret, spiritual heart -- the anahata chakra -- the yogin becomes attuned to cosmic intellection, for the anahata is man's sacred connection with cosmic consciousness, reverberating until near death with the inaudible yet ever pulsating OM. 

Should the yogin master all these marvellous siddhis, he would still remain ensnared in the world which is pervaded by pain and nescience, until he is prepared to take the next, absolutely vital step in the mastery of taraka jnana. Any individual involuntarily participates in the stream of sensory experience by blindly assenting to the pleasurepain principle. This will last as long as he cannot discriminate between purusha, the cosmic Self, and the individuating principle of spiritual insight, sattva. Even the subtlest light shining in the incomprehensible darkness of pure Spirit, purusha, must be transcended. The Yogabhashya states the central issue: "It has therefore been asked in the Upanishad: By what means can the Knower be known?" Sanyama must be entirely directed to purusha so that it is perfectly mirrored in the serene light of noetic understanding (sattva). Buddhi that intuitive faculty of divine discernment through which the highest sattva expresses itself, becomes a pellucid mirror for purusha. Just as purusha, cosmically and individually, penetrates and comprehendsprakriti, so too the highestprakriti now becomes the indispensable means for apprehending purusha. This is the basis for svasamvedana, ultimate self-knowledge, the paradigm for all possible self-study at any and every level of consciousness and being. Once this fundamental revolution has occurred, self-consciousness can turn back to the world of objects -- which once plunged it into a state of delusion and later gave rise to a series of obstacles to be surmounted -- and adopt a steadfast, universal standpoint flowing from allpotent, pure awareness. What once needed various mental and psychophysical mechanisms can now be accomplished without adventitious aids, thereby dispensing altogether with all conditionality and systemic error. 

In practice, the yogin can now freely and directly exercise the powers commonly connected with the lower sense-organs, without dependence on sensory data. Hence his sight, hearing, smell, taste and especially touch are extrasensory, far greater in range and reach than ever before, precisely because there is no longer reliance on imperfect sensory mechanisms conditioned by physical space and psychological time. What were once obstructions to the deepest meditation (samadhi) can now serve as talismanic aids in benefitting both Nature and Humanity. The yogin can, for example, choose at will to enter another's body with full consent, because his mind is no longer entangled with a physical or astral vesture and because he knows the precise conduits through which minds are tethered to bodies. Having risen above any and all temptation to gratify the thirst for sensation or the craving for experience, he can employ his extraordinary powers and extra-sensory faculties solely for the sake of universal enlightenment and the welfare of the weak. 

Having gained complete self-mastery, the yogin can now exercise benevolent control over invisible and visible Nature (prakriti) for the Agathon, the greatest good of all. Since even his own vestures are now viewed as external to him, his relation to them has become wholly isomorphic with his conscious connection to the vital centres in the Great Macrocosm. By mastering udana, one of the five currents of prana, chiefly connected with vertical motion, the yogin makes his body essentially impervious to external influences, including the presence of gravity and the inevitability of death. By mastering samana, the current of prana which governs metabolic and systemic processes, he can render his body self-luminous and radiant, as Jesus did during his climactic transfiguration and as Moses is said to have done during his salvific descent from Mount Sinai. Knowing the integral connection between the inner ear and akasha, the supple light and etheric empyrean in invisible space, the trained yogin can hear anything that ever impressed itself, however distantly, upon that universal, homogeneous and supersensuous medium. Similarly, knowing the vital connection between the astral body and akasha, he can make his body light and even weightless, and also as pliable and versatile as a superb musical instrument. 

From the standpoint of self-consciousness, the yogin who has mastered taraka jnana can practise mahavideha, the power of making the mind wholly incorporeal, so that it abides in pure and perfect awareness beyond even buddhi. Such a state of cosmic consciousness is indescribable, though it can be identified as that exalted condition in which no light anywhere is absent from his mental horizon. From the standpoint of Nature, the perfected yogin has total control of matter and can fully comprehend it in its subtlest and most minute forms. He can manifest through his vestures the entire spectrum of possibilities of universal self-consciousness and effortless control over matter -- merging into the atom, magnifying himself into the galactic sphere, making the human temple worthy of every perfection, including grace, beauty, strength, porosity, malleability and rock-like hardness. Controlling the seven sense-organs, the masterly yogin knows precisely how they function on the spiritual, mental, moral and physical planes, and he can instantaneously cognize anything he chooses. Comprehending and controlling pradhana, the common principle and substratum of invisible Nature, he can direct every change and mutation in material prakriti. He is no longer subject to the instruments he employs, for the entire cosmos has become his aeolian harp and sounding-board. 

The yogin's total grasp of the elusive and ever-shifting distinction between purusha and prakriti, especially between the universal Self and the individuating principle of understanding (sattva), between subject and object at all levels, becomes the basis for his unostentatious sovereignty over every possible state of existence. His complete comprehension of the Soundless Sound (OM), of the Sound in the Light and the Light in the Sound, results in what is tantamount to serene omnipotence and silent omniscience. Yet although the perfected yogin is a Magus, a Master of gnosis, wholly lifted out of the sphere of prakriti and supremely free, self-existent and self-conquered, he does not allow even the shadow of attachment to transcendental joy to stain his sphere of benevolence to all. Complete and invulnerable non-attachment, vairagya, can destroy the lurking seeds of self-concern and susceptibility to delusion, and he may thus approach the threshold of kaivalya, supreme self-emancipation. If, however, he is enthralled by the glorious deities and celestial wonders he encounters in the spiritual empyrean, he could rekindle the dormant yearning for terrestrial life, with its fastproliferating chain of earthly entanglements. But if he steadfastly practises sanyama on the kalachakra, the Wheel of Time, and even more, penetrates the last veil of kala, the mystery of Being, Becoming and Beness, the infinitude of the Eternal Now hidden within the infinitesimal core of the passing moment, he can dissolve without trace the divine yogamaya of conditioned space-time. Such unfathomable depths of consciousness transcend the very boundaries of gnosis and cannot be conveyed in any language, conceptual or ontological . 

The purest and most perfect awareness is indistinguishable from the direct apprehension of ultimate Reality wherein, in the words of Shankaracharya, the very distinctions between seer, seeing and sight, or knower, knowing and known, wholly vanish. Here, for example, the Leibnizian principle of the identity of indiscernibles collapses in thought and language. Knowing eternityintime in its irreducible moments, even indistinguishable events or objects can be instantaneously separated in an ecstatic, simultaneous apprehension of the One without a second, of the One mirrored in the many, of the many copresent in the One, of the tree of knowledge within the tree of life. And yet nothing is known by species, genus or class: each thing is known by its instantaneous co-presence. Taraka jnana is thus not only omniscient in its range but simultaneous in its scope. The yogin knows at once all that can possibly be known, in a world of commonalities, comparisons and contrasts, and infinitesimal parts within infinite wholes. 

Supreme emancipation, kaivalya, dawns only when purusha shines unhindered and sattva receives the full measure of light. Purusha is no longer veiled, obscured or mirrored by the faculties and functions of prakriti and buddhi becomes unconditional, untainted by any teleological or temporal trace. There is no more any consciousness of seeking the light, which the aspirant legitimately entertains, or of radiating the light, which the recently omniscient yogin experiences. There is now solely the supernal and omnipresent, everexisting light of purusha, abiding in its intrinsic splendour of supreme freedom, and this is kaivalya, the supreme state of being "aloof and unattached, like akasha" (Srimad Bhagavatam Vl). Since this is the ultimate goal of Taraka Raja Yoga, in terms of which each spiritual potency, skill and striving must be calibrated, Patanjali devoted the concluding fourth pada to this exalted theme. 

In the memorable words of the Sage Kapila to Devahuti, the daughter of Manu: 

The moment his mind ceases to discriminate, by reason of the activities of the senses, between objects which are not intrinsically different, looking upon some as pleasant, on others as not, that moment he sees with his own mind his own SELF, equable and self-luminous, free from likes and dislikes, and completely aloof, serenely established in the intuition of transcendental rapture. Pure Consciousness is spoken of variously as parabrahm, paramatman, Ishvara or purusha. The Lord, the One without a second, masquerades as the multiplicity of seer, seen and so on. The one goal of all yoga, practised perfectly with all its ancillary disciplines, is the attainment by the yogin of total detachment from the world....
At the same time he should learn to see the SELF in all creatures, and all creatures in the SELF, making no difference between them, even as in all creatures he recognizes the presence of the gross elements. Just as fire looks different in the diverse logs that it burns, owing to the difference between the logs, so too does the SELF seem different in the varied bodies it indwells. The yogin, vanquishing thus the inscrutable maya of the Lord, which deludes the jiva and is the cause of the phenomenal world, rests secure in his own true state. 

Srimad Bhagavatam 
Hermes, July 1989 Raghavan Iyer 



The Yoga Sutras - VII



Kaivalya Pada 

With the fulfillment of their twofold purpose, the experience and the emancipation of the SELF, and with the cessation of mutations, the gunas cannot manifest even for a moment. 

Yogabhashya

Patanjali provided a vast perspective on consciousness and its varied levels, as well as the necessary and sufficient conditions for sustained meditation. He set forth the essential prerequisites to meditation, the persisting obstacles to be overcome by the conscientious seeker, and the awesome powers and exhilarating experiences resulting from the progressive attainment of samadhi. In the fourth pada, the heart of which is kaivalya, the ultimate aim and transcendental culmination of the discipline of Taraka Raja Yoga, Patanjali epitomized the entire process from the standpoint of the adept yogin in meditation. He was thus able to offer a rounded exposition which might otherwise remain obscure. The Yoga Sutras is for daily use, and not dilettantish perusal. Its compelling logic is intrinsically self validating as well as capable of continuous self testing. Its reasonableness and efficacy are endorsed by a long succession of accredited seers and seekers. 

The siddhis, or arcane, supernormal and spiritual powers, may be inborn in any incarnation. Although they may appear spontaneous or superfluous to the superficial eye, they are strictly the products of profound meditations in previous lives, as they depend for their development on mastery of the mind and its myriad correlations amongst the manifold elements in the cosmos. Since individual consciousness may have undergone such strenuous discipline in prior incarnations but not in the present life, the imprint of these practices in the immortal soul can be retained without conscious remembrance of the fact. If, however, it is not supported and strengthened by conscious discipline (abhyasa) in this life, the manifestation of unusual mental capacities and uncommon siddhis may be sporadic, relatively uncontrolled and precariously inconstant. Furthermore, because all knowledge is recollection, in a Platonic sense, and the residues of the past linger in the present, siddhis can sometimes be stimulated by hallucinogenic drugs and herbs like verbena, or by sacred chants and time honoured incantations, although the effects of external aids are notoriously uneven and ever unpredictable. Systematic austerities (tapas) may also release something of the attainments of previous incarnations, but true samadhi alone provides the rigorous, progressive and reliable pathway to self-mastery and sovereignty over the subtle forces of Nature. With such complete command of the gunas or modes of prakriti as it manifests in the mind and in the external world, the adept yogin can alter his nature from one class of being (the human) to another (a deva or god, in a broad sense of the term), if the karmic conditions in life are congenial and conducive to rapid development. Even then, the wise practitioner would not pursue this discipline except from the highest of motives, for anything less would hinder prakrityapurat, the 'flow of prakriti' needed for its safe and smooth accomplishment. 

No significant change of human nature would be possible if it merely depended upon instrumental causes, for these can only rearrange components or unveil hidden but pre-existent features. Hence, doing good deeds cannot transform one's composite nature, nor need they bear that burden, for one's inmost nature is purusha, Self alone, and this is reflected by pure consciousness, buddhi. Right conduct on the moral and mental planes can remove various obstructions to the rapid unfoldment of the vast potential of consciousness and that complete realization of purusha known as self-emancipation (kaivalya). To the yogin, his mind serves as the director of any number of mental matrices or emanated minds which can carry out semiindependent functions under its supervision. Just as the presence of purusha quickens and facilitates the fertile expansion of consciousness, so too the controlled mind of the yogin stimulates intellection everywhere. The yogin can work through the receptive minds of mature disciples, aiding all humanity by strengthening its spiritual aspirations. Whether mental aspects of the yogin or the sympathetic minds of others, no matrix of consciousness is free of samskaras or mental deposits, save the yogin 's mind born of meditation. Only the consciousness integrated by pure dhyana is devoid of all impediment. 

The yogin is above good and evil acts, not because he has become indifferent to the consequences of action, but rather because he is naturally disposed to remove all obstructions and mental deposits. Good conduct as well as bad bears fruit for the doer, but the yogin acts in such complete accord with Nature that what he does responds to necessity, being neither pure (sattva) nor polluted (tamas) nor mixed, like that of most human beings. His conduct follows a fourth course, that of nishkama or desirelessness, so that he cannot be said to do what he wishes, but rather he only does what needs to be done. Nishkama karma, the fruition of pure desireless action, neither returns nor clings to the yogin. Being one with Nature, he ceases to be a separative centre of focus or agency, and his actions, strictly speaking, are no longer 'his', being the spontaneous play of prakriti before purusha. Hence, he leaves no impressions or residues in his consciousness even whilst doing his duty with single minded precision, since he acts as the willing instrument of purusha immanent in prakriti. He has only former mental deposits, resulting from past karma, which he meticulously removes to attain total freedom. 

The yogin's assiduously nurtured capacities disallow the emergence of fresh karma, the results of which could adhere to him because he is no longer subject to vasana, the force of craving and the unchecked impulse for life in form, with its attendant consequences. But he cannot instantly dissolve karma generated long ago, for whatever was the result of vasana in the past must inevitably linger, although the yogin is aware of its antecedents and does not become distracted or discouraged by it. In addition to the results that are already manifest, the force of craving and the vasanas (identifiable traces of unfulfilled longings and the cumulative karma they rapidly engender) deposit unconscious residues in the mind. These are more difficult to discern, for they are not recurring modifications of consciousness such as those induced by specific objects of desire, but are subtle tinctures or discolorations in the lens of cognition, hard to detect, recognize and remove. Being unconscious, and unknown to the thinker, they will appear only when conditions are ripe, and the yogin must patiently wait for their emergence in order to eliminate them. Even though immense periods of time and many incarnations may intervene between the initial insertion of the vasanas into consciousness and their eventual emergence, they are neither dissolved nor transformed, for they are retained in a stream of soul reminiscence which is not brain dependent, and which indeed provides a basis of continuity. This stream of latent reminiscence is revealed in the sometimes sudden appearance of surprising tendencies that seem out of character, but are nonetheless inescapable in the strict operation of karma. 

Although any specific vasana could, in principle, be traced to a particular point in time -- some previous incarnation -- when the stream of consciousness encountered a similar cluster of thoughts, feelings or acts, vasana or desire in general is atemporal. It is coeval with mind (chitta) and with the cosmos. Whilst any distinct vasana could first appear only when a congenial psychophysical structure arose to make its manifestation possible, vasana as a force is an inextricable element in the matrices of differentiated matter. Just because the propensity to enjoyment or self-indulgence is an integral aspect of the cosmic process -- the captivating dance of prakriti before purusha -- the overcoming of all such propensities demands a deliberate choice maintained over time through Taraka Raja Yoga, the discipline of transcendental detachment. Vasana finds its support in the mutable mind, which is the action of prakriti owing to the proximity of purusha. Only when the mind is fully awake, wholly focussed and serenely steadfast will vasana vanish. This is equivalent to the potential ability of prakriti to behold purusha qua purusha without wavering, and this is only possible as a deliberate act -- buddhi reflecting purusha without distortion or fluctuation. 

Considered from the temporal standpoint, the protracted continuity of vasana as a strong force and the specific vasanas as persisting matrices of memory suggest the arbitrariness of the divisions of time into past, present and future. Each vasana is but a seed which inevitably grows into a plant and bears appropriate fruit: knowing the seed, one can cognize all future states of development. In the present lie latent the past and the future, just as the present was contained in the future and will remain until it slides speedily into the past. The underlying reality cannot be understood without seeing the present as no more than a moving phase through the limitless continuum of time, all of which is latent save for the swiftly passing moment. When all the vasanas have been consigned to the past, and when even the very basis of desire ceases to bother consciousness, kaivalya alone abides. All continuous change and the ramifying consequences of change are the tumultuous activity of the gunas, and when that relentless activity belongs to the past, no longer swaying the mind of the yogin, the gunas have ceased their incessant interplay in the stream of consciousness. Becoming latent, they have ceased to manifest and have become dormant or homogeneous, leaving intact the luminous vision of serene self emancipation (kaivalya). 

An object is what it is not because of some unique substratum, for the ultimate substratum of everything is the same. An object is distinct only because of the complex configuration of the gunas, the ceaseless interplay of which constitutes its nature. The fluid geometry of Nature, with the shifting ratios of gunas, permits some objects to persist longer than others, but the principle remains the same and endurance is merely relative. Even though an object survives for a time, the mutual activity of the gunas which constitutes each mind is different and alters at varying rates. Hence each person cognizes the object distinctively. The object is independent of each and every mind, though all apprehension of the object is entirely mind-dependent. Whether an object is known or not is the result of whether or not a particular mind is attracted to it. Purusha, however, cannot be a mental object. Rather, it is seen directly when the mind remains focussed upon it and does not move. Significantly, direct awareness of purusha occurs when the mind ceases to act, which in Sankhya philosophy is equivalent to saying that the mind ceases to be what it is. Purusha witnesses all mental modifications and is the true Knower precisely because it does not alter or waver. 

The mind is not self-luminous and cannot know itself by its own effort. Subject to change, it can be seen as an object by another, and ceaselessly changing, it cannot know itself, for change cannot discern change, just as relativities cannot calibrate relativities. Purusha, the ever changeless, is alone the Knower, whose reflection is cast upon consciousness, which thenknows derivatively. Since the mind moves from moment to moment, it cannot both function as that which cognizes and that which is cognized. Hence, that which cognizes the mind whilst it cognizes objects (and so undergoes modification) is above the mind. Since consciousness operates on many levels, the level of awareness which apprehends consciousness necessarily transcends the level of the apprehended consciousness. Ultimately, purusha comprehends all consciousness. One cannot speak of one mind knowing another within itself, as if the human being were constituted by many minds -- an erroneous view encouraged by the limitations of descriptive and conceptual languages; one would have to posit an infinite regress of such minds, each knowing the one 'below' or 'in front of' itself, since none could know itself. The absurdity of an infinite series of minds within the consciousness of each individual is shown clearly by the problem of memory. Which mind would then remember? All of them? An infinitude of interacting memories would result in utter confusion of consciousness. 

Self-cognition is possible when the relativating nature of the mind -- its constant fluctuation which is the activity of the gunas -- ceases. Pure consciousness desists from deploying the mind and so can know it, and when it does so, it ceases to be involved in any sort of movement from moment to moment. "The self-knowledge spoken of here", W. Q. Judge wrote, "is that interior illumination desired by all mystics, and is not merely a knowledge of self in the ordinary sense." Likening consciousness to light and the mind to a globe, I. K. Taimini suggested a striking metaphor: "If a light is enclosed within a translucent globe, it reveals the globe. If the globe is removed, the light reveals itself." This revelation is not knowledge in any ordinary sense, because within it there is no subject/object distinction, no separation of perceiver, perceived and perception; there is only the eternal Reality of the Self-illuminated purusha. Although the mind, acted upon by the gunas and so consisting wholly of prakriti, is not consciousness, it is tinctured by purusha and receives its luminous hue from it, even whilst suffused with the gaudier colours of the world of objects. It seems to be both conscious and nonconscious, and so those who do not know purusha but experience its effects in prakriti mistake the mind, an instrument, for consciousness itself, when in fact the true cognizer of objects impressed upon the mind is purusha. This root error -- mistaking the organ of perception for the power of perception -- is the origin of all ignorance, illusion and sorrow. 

The mind, which is essentially an assemblage," the Yogabhashya teaches, "cannot act on its own to serve its own interests." (IV.24) Modified by a chaotic series of new impressions and weighed down by myriad deposits from past impressions, the mind cannot act for itself even though it thinks it does. From a teleological standpoint, the mind exists solely for purusha, and despite an individual's deep-seated, ignorant confusion -- the inexorable cause of sorrow -- all mental activity arises in association with the Self, which it unknowingly seeks. Impressions engender a maya of independent activity which is dispelled in samadhi wherein the nature of the mind is discerned. When the Perceiver, purusha, sees beyond the confusion of ordinary cerebrations, there is no identification of the power of sight with the instrument of seeing, and it is entirely unaffected by the attributes, tendencies and images of the mind. The fully awakened, alert and tranquil mind, settled in the supreme stillness of samadhi, speedily learns correct cognition and moves steadily in the direction of kaivalya, self-emancipation. In fact, it is purusha hidden behind the gossamer veils of intellection whose light illumines the way, but, in the apt analogy of I. K. Taimini, like the magnet attracting iron filings, the mind seems to move towards the magnetic purusha, when in truth the invisible power of purusha draws the mind to itself. At this exalted stage, the individual seeks nothing except the total freedom of self emancipation. Even when the mind, like a guided missile locked on to its target, moves without the slightest wavering or change of course towards the luminous purusha, old impressions will cyclically reassert themselves, owing to their unspent momentum. They can be eliminated by the same methods developed for dissolving the kleshas or afflictions, except that here the yogin knows them already for what they are and can instantaneously destroy them, or return them to complete dormancy, through undisturbed discernment (vivekakhyati) of the True Self (purusha). 

When the yogin abides in this peaceful state wherein purusha alone stands at the focal point of his entire consciousness, he verges on prasankhyana, omniscience or complete illumination. Since any lurking attachment can be a hindrance to self realization, he must renounce even the desire for the highest illumination, save insofar as it may elevate all existence. From the inception of his spiritual quest in lives long past, viveka (discrimination) and vairagya (detachment) have been crucial to his endeavours. As viveka culminates in vivekakhyati (discernment of the Real), so too vairagya culminates in paravairagya, supreme detachment towards the highest conceivable fruit of effort, prasankhyana. When this occurs, samadhi becomes dharmamegha, the rain cloud of righteousness, which is perpetual discernment of purusha or unending enlightenment. The circle is closed, the line returns upon itself, and the yogin passes from linear time into the omnidirectional realization of purusha, the Self, rising above time to the Eternal Now which transcends every moment though implicit in temporal succession. All the residues of the afflictions (kleshas) simply drop away as water runs off an impervious surface, and the yogin finds self-emancipation even in embodied life. Dharmamegha samadhi destroys the residuum of karma and the kleshas at the root, so that they can never arise again. The yogin has attained that supreme felicity from which there is no falling away. 

The yogin's cognition becomes infinite and without any limit whatsoever, for of the three gunas, rajas and tamas have ceased to be active. But even this cognition is transcended, for the stilling of rajas and tamas deprives sattva of a contrasting field for expression, and so all three gunas become quiescent. This can be conceived as their merger into homogeneous latency or as their cessation, for they no longer sustain the process of ceaseless transformation. Without such transformation, there is no existence as evident in Nature (prakriti), and yet since they remain latent they still exist for all those who live in ignorance. As all knowledge depends upon transformations of consciousness which occur through the succession of moments (kshanas), knowledge is limited by the discontinuity of moments. For the yogin who has reached the threshold of kaivalya, the succession of moments is seen as a discrete continuum and is wholly transcended. His knowledge is no longer bound by temporal succession because he beholds the process as a whole. Rather than being subject to the transformations of the world, he sees them as an endless succession of discrete states, whilst his transcendental (taraka) knowledge is continuous and complete. He is now the Perceiver (purusha), utterly unaffected by the passing show of phenomenal Nature (prakriti). 

The gunas, no longer stirred to activity by the presence of purusha, are reabsorbed into absolute latency, and purusha abides in its own essential nature, without any trace of ignorance, misconception, confusion and sorrow. For the yogin, experience comes to an end, for he has become one with his true nature, which is purusha, the energy of pure consciousness -- devoid of moments -- which is cosmic ideation, upon which all noumena and phenomena depend. This is complete emancipation, kaivalya, and supreme peace, nirvana. Kaivalya is the ineffable state of stillness -- though such terms are wholly inadequate, metaphysically and metapsychologically -- which is the self-existence of purusha in and as itself. The yogin is no longer captive to the central duality postulated in Sankhya philosophy, for he beholds purusha, which is himself, in the entire cosmos, and the entire cosmos, which is also himself, in purusha.For him, as in Mahayana mysticism, nirvana is samsara and vice versa. Since there is no separation between the two, there is no room for even the subtlest error, and so sin and sorrow vanish forever. Sat-chit-ananda, Being, Consciousness and Bliss, constitute for him the fullness of purusha, which nonetheless abides beyond them as the attributeless Self. 

What, one might ask, does the yogin do now? Does he abide forever in unalloyed bliss? Such questions cannot be raised, for the yogin is no longer a creature of time and space. Rather than being now or doing then, he always was, is and will be, for he lives in the Eternal Now. Even though consciousness, bound by time, change and error, makes of such an inconceivable condition a frozen ecstasy, no picture of it can be anything but a fantasy rooted in ignorance. The yogin is entirely free and moves through sublime states of awareness which the unenlightened mind can neither imagine nor articulate, and therefore Patanjali, a true Sage, remained silent. When the yogin ceases to be a part of the temporal process and becomes indistinguishable from it -- on the principle of the identity of indiscernibles -- he becomes its creator. He was there in the beginning and he is its eschaton, the end and goal beyond which there is only Silence. 

In the memorable words of Shrimad Bhagavatam, Book XI: 

The yogin, having discarded the notions of 'good' and 'bad', though experiencing the objects of the senses in all their diversity, is no more addicted to them than the wind to the places where it happens to blow. The yogin who has realized the SELF, though he seems to identify with the properties of the material vesture he inhabits, is no more attached to them than the breeze is attached to the fragrant scent it carries. Even whilst remaining in the body, the Sage should think of his soul as unattached to the body and the like, and unlimited just as the sky is, not only because it is present in all Nature, animate and inanimate, as the invariable concomitant, but being identical with the Supreme, it is also all pervading.... 

Pure and kind-hearted by nature, the Sage is like water, in that he is a sanctifying influence in the lives of those who purify themselves by seeing, touching or speaking of him. Radiating power, enhanced by austerities, possessing nothing, yet imperturbable, the yogin who has steadied his mind remains unsoiled like the fire, regardless of what he may consume.... While the creation and destruction of the bodies that the SELF assumes proceeds every moment at the hands of Time, which rushes like a swift stream, the SELF remains unnoticed, like the emergence and subsidence of tongues of flame in a burning fire. 

Hermes, July 1989 Raghavan Iyer 



END
